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CHAPTER SIXTEEN 


The Initiation of the Apprentice 
(pautrikah) 


‘I bow (to the Rudra called) Balabhadra, whose power (bala) to sever 
(bheda) the entire association with the flux of the fetters is auspicious (bhadra). 
His power is full by virtue of his skill (in making) the horse of the vital breath 
roam." 


Now, after the Initiation into the Rule, he announces (the following) 
with the second half of the verse (of which the first half serves to conclude the 
previous chapter. He does this) in order to describe the (next possible) future 
(successive) initiation (to the status) of a spiritual son (putrakadiksa). 


чет Ч mem resp Чаң | 
TA итен ат тет а: d? 1 
ma peas 8 vec fou | 


"rgefaeparise vemm anergy и 1 


yada tu samayasthasya putrakatve niyojanam | 
gurukatve sádhakatve và kartum icchati daisikah W 1 1 
tadadhivasam krtvahni dvitiye mandalam likhet | 
sāmudāyikayāge ‘tha tathanyatra yathoditam W 2 11 


Now, in order to attain the status of a spiritual son (putraka), (we 
will proceed) to expound the ritual procedure (vidhi) here (for this, as) 
explained by Siva (Himself). 

If the teacher wishes to promote a regular initiate (samayin) to the 
status of a spiritual son, adept (sadhaka) or teacher (desika), then once the 
preliminary rite of purification (adhivasa) has been performed, he should 
draw the mandala on the following day, in the manner previously described 
for the composite sacrifice (samudayikayaga) and elsewhere.' (1-2) 


He (now) describes the composite sacrifice. 


' The interior sacrifice (concerning which, see above 15/295cd-365), is called "composite" 
(затийауіка) in MV 8/80cd. The term ‘composite’ is explained by Bhatta Nàráyanakantha in 
MrT, Kriyápáda, 8/91 (p. 151). There he says that the composite sacrifice ‘is to be performed in a 
composite manner, that is, with an aggregate of many (component) parts (together in unison)’ 
(samudayenanekariga-samaharena nirvartyà (Suddhih)). 
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aries. ЯЙ ТЕЧ: uw i 


sadastataddvigunitacaturvimSatisamkhyaya | 
cakrapaficakam akhyatam Sastre <ғїрӣғуаѕатјӣйе \\ 3 \| 
dvatrimsat taddvigunitam srimattraisirase mate | 
asamkhyacakrasambandhah srisiddhadau nirüpitah V 4 |l 


A group of five wheels numbering six, eight, twelve, sixteen and 
twenty-four (spokes, respectively) is taught in the scripture called 
Sripürva. (Wheels) with thirty-two and sixty-four (spokes) are (described) 
in the venerable Traisirasamata.’ The relationship between innumerable 
wheels is described in the venerable Siddha and elsewhere.‘ (2cd-4) 


The (Trika) mandala (consisting of) Trident and lotus is the appropriate 
one here in both cases. Thus he says: 


The Unifying Contemplation of the Constituents of the Mandala 
(mandalátmànusardhünay 


The Drawing and Worship of the Triple Trident mandala 


FETT WT TD Т7 WW | 
Teen dan yearns 14 1 


tasmád yatha tatha yagam yàvac cakrena sammatam | 
püjayed yena tenátra trisülatrayam àlikhet W 5 11 


Thus, whatever* (kind of) sacrifice (it may be), and the mandala 
(cakra) that is considered to be (the most appropriate for it)’ (saramata), by 
means of which one worships, here (in this case, the teacher) should draw 
(the mandala) with three tridents along with it (tena). (5) 


? Abhinava lists a number of configurations of deities drawn from the MV below in 33/3-19. He 
repeatedly refers in the Tantráloka to the Trisirobhairava as teaching a multiplicity of ‘wheels’, 
i.e. configurations or assemblies of attendant deities. There are, for example, six of four, six, eight, 
twelve, sixteen and twenty-four. See above, 1/113cd-114ab (114). 

? Above (in 3/254cd-255ab), Abhinava explained that according to the Trisirobhairava, (all) the 
wheels of energies, starting with (the wheel) with one spoke to that of sixty-four and one thousand 
spokes, emerge from twelve energies. 

* This is a vague reference to the many circles of Yoginis described in the SYM. The subject of 
most of the SYM is indeed Yoginicakras (Tórzsók 1999: 225). 

* Concerning the term anusardhána as meaning both ‘fusion’ or ‘conjunction’ and 
‘contemplation’, see above note 1,1072. The expression mandalátmanusardhánam reminds опе 
of Sivasütra 1/6 — ‘Sakticakranusamdhane visvasamhürah — ‘when contemplating (and fusing 
together) the Wheel of Energies, the universe is withdrawn’ (see Dyczkowski 1992: 25 and above 
note 1,1296). In this case it is the constituent parts of the mandala that are conjoined together in 
the course of the ritual procedure, to be finally contemplated as one with Siva. 

5 MS Th reads yathà yathà for yathà tathà. 

7 Read with MSs C and T заттаїат for sammitarn. 
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fisrofaadt edad miega: | 
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trisülatritaye devitrayam paryayavrttitah | 
madhyasavyanyabhedena ратат sampijitam bhavet W 6 11 
vartanà mandalasyagre зватКзерйа upadeksyate | 


The three Goddesses (placed successively) one after the other, 
alternately (parydyavrttitah) on (the prongs of) the three tridents, variously 
(changing from place to place), in the middle, on the right and on the left, 
are (thus) worshipped (properly and) fully.* The way of drawing (vartana)’ 
the mandala will be explained briefly further ahead." (5cd-7ab) 


Tees WSs THAT ABT 11 9 11 
PT AM T5: MAESA 8941: 
атетт: YAS Ee ч AAA: и с 
"rec qun чод: mun 
sisi ecd MU Чы HI 


PUR YTOSTONODIGTON 122 di 
Rari бїтчї fuper Яй mp d 


alikhya mandalam gandhavastrenaivasya márjanam V 7 11 
krtvà snáto guruh prágvan mandalagre ‘tra devatah | 
bahyagah püjayed dvaradese ca dvaradevatah V 8 11 
mandalasya purobhàge tadaisanadisah kramat | 


* See below 16/12cd- 15ab. 

° The word ‘vartand’ means the drawing of a mandala or its parts. This word is not found in MW 
or Apte. The neuter vartanam has amongst its meanings the cognate sense of ‘rolling around’ or 
"turning a circle or a curve’. The feminine vartand appears in the Tantraloka for the first time 
here. It then recurs numerous times in Chapter Thirty-one and commentary, where the drawing of 
Tril mandalas їз described. Just to mention two examples of usage - 
‘-tritriStilavartanopayogi’ ‘useful for the fashioning (vartand) the triple Trident’ (trisalavartanàm 
eva Капит upakramate (ad 31/10cd-1 lab), and ‘He begins the fashioning (vartand) of the Trident 
itself (intro. To 31/1 Icd ff.); also: vartanam ca vijdnati sa gurus trikaSasane | 31/51ab, ‘He who 
knows (how to) draw (the mandala) is a (true) teacher in the Trika teachings (trikasásana)." 

? See below, Chapter Thirty-one, which is entirely dedicated to presenting variant forms of the 
Trika Trident mandala. Here Abhinava is referring specifically to the rritrisülàbjamandala 
described in the Trikasadbhava (31/10-41ab). See Sanderson 1986: 195 for a drawing of this 
mandala, It is reproduced by Gnoli 1999: 613. 
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Ggneyyantam ganesadin ksetrapantan prapüjayet W 9 || 
ganapatiguruparamakhyah paramesthi purvasiddhavakksetrapatih | 

iti saptakam akhydtarn gurupanktavidhau рғарӣјуат asmadgurubhih \\ 10 Il 
püjyam adharaSaktyadi sulamülàt prabhrty alam W 11 Il 

Sivantam sitapadmante trisilanam traye kramat | 


Once the mandala has been drawn," it is cleaned (simply by wiping 
gently) with a scented cloth. Having done that, the teacher, who has bathed 
(previously), should worship, as before,” in front of the mandala, the outer 
deities" here, and in the doorway, the deities of the doorway. On the front 
(eastern) part of the mandala, he should then worship, beginning from the 
northeast and ending in the southeast, in due order, (the deities) starting 
with GaneSa and ending with the guardian of the sacred site (ksetrapati). 
(7сӣ-9) 

According to my teacher (Sambhunatha)," the group of seven that 
should be worshiped in the procedure (for worshipping) the lineage of 
teachers consists of 1) Gaņeśa, 2) (one's own) teacher, 3) the teacher of the 
teacher, 4) the teacher of the latter (paramesthin), 5) the first realized 
(pürvasiddha) (teacher), 6) (the Goddess) of Speech, and 7) the guardian of 
the place (ksetrapati). (10) 

Then, having received the authorization (ajfía) to do so, the object 
of worship, that is, the power of the base (adharasakti) and so forth, is 
worshipped'5 appropriately (alam) with (offerings of) flowers, incense and 
the rest, beginning from the root of the Trident and ending with Siva, at the 
extremity of the white lotuses. (This is repeated) in due order for (all) three 
tridents. (11-12ab) 


11 The procedure to draw this Trika mandala – the Tritrisalabja — according to the Trikasadbhàva 
is given below in 31/10cd-41ab. Here Abhinava presents the way in which it is worshipped, The 
basic Trident mandala with just a single Trident is described in chapter eight of Málinivijayottara. 
That form of the mandala is used, as we have seen here in the previous chapter, for the first level 
of initiation to a regular initiate (samayin). Abhinava makes it clear that, of the many varieties of 
Trika Trident mandalas, the ones with a single Trident (as found in the MV 9/6-30 and presented 
below in 31/62-85ab) and the one with three Tridents are the main ones. The first form of the 
Trika mandala Abhinava presents there is the one with three Tridents, taught in the liturgy of the 
Trikasadbhava (31/10cd-52), and a variety of it taught in the Trikahrdaya (31/53) (presuming that 
the Trikasadbhava and Trikahrdaya are different texts). This is the one that is meant here. 

12 16/7cd-8ab is a paraphrase of MV 9/32: ‘Once (the mandala) has been well fashioned in this 
way, and cleaned with a scented cloth, (the teacher) should bathe and (worship) with the same rite 
(karman) as was explained before. Note that Abhinava is drawing from the MV here, even 
though the mandala taught there consists of just a single trident, whereas here he is talking about 
the one with the triple trident. 

P See above 15/181-191. 

1 Abhinava writes asmadgurubhih, literally — (according to) ‘my teachers’. Abhinava had only 
one teacher teaching him Trika ritual, and that was Sambhunatha. I see no reason to doubt that he 
is addressing him with an honorific plural. Apart from a reference to his Trika teacher, Abhinava 
does not refer to his sources for the following liturgy. The initiation of the apprentice 
(putrakadiksa) is treated only cursorily in the MV, where it is presented as a modified form of the 


mean that it is the authorization that is worshipped. 
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(The goddesses should be shifted along the tips of the prongs of the 
tridents) ‘one after the other’, that is, successively. (The manner the mandala 
should be drawn will be explained briefly) ‘further ahead’, in Chapter Thirty- 
one. ‘The outer deities’ comprise the outer entourage. ‘The first realized 
(siddha) (teacher)’ is the founder (avataraka) of this system (darsana). He is 
the first, and (his) lineage is uninterrupted.'^ He who is the first in the lineage of 
teachers (gurukrama)" is a very special (teacher) who is totally dedicated 
(nistha) to the particular scripture at hand. Such a one should not be worshipped 
in the course of the external rite of adoration. (His presence here) confirms this. 
Or else he should also be worshipped as the very first in the special lineage of 
teachers that should be worshipped. ‘Speech’ is the Goddess of Speech. 

In order to explain the location (and condition) of the three goddesses 
with (their) Bhairavas according to the predominance of (their) qualities, he 
says: 


PAYS чыт: ATA: ЧОП AE 122 |i 
ary Aa Ara TATA «ў ЧЕ | 


Вто «їйї mee vase: 1123 0 
хетт are up heey | 

"rr fao wee TAMA We 1% odi 
хей чо TH HH ія Ча: od 


madhyasiile madhyagah syat sadbhavah parayà saha \\ 12.11 
vüme сарағауа sāka navatma daksagam param | 

trisüle daksine madhyasrngastho ratisekharah W 13 11 

уй! paraparaya sākam dakse bhairavasatpare | 

vame trisüle madhyastho navàtmàparayáà saha W 14 II 

syat pare parayà sakam vamdare sams ca bhairavah | 


Bhairavasadbhava, together with Para, is in middle of the middle 
trident. Navatma, together with Арага, is on the left (prong), and the other 
(couple) is on the right one. Ratisekhara, along with Parāparā, is on the 
middle prong of the right trident. Bhairavasadbhava, along with Рага, is on 
the right prong, (and Navatma with Арага on the left prong). Navatma, 
along with Арага, is on the middle prong of the left trident, and 
Sadbhairava with Рага is on the other left prong (and Ratisekhara together 
with Рагарага is on the right prong). (12cd-15ab) 


1 Read ádyo ‘vicchinnasamtanah for ádyo vicchinnasamtánah. 

1? Read gurukrame for gurukramah. 

'* The mantric form of these deities, which we have encountered before above, 15/239cd and 
following, are given in Chapter 30/10 ff. 
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‘On the left (prong)' in relation to the (the deity) to be attained.” "The 
other (couple) is the remaining one, that is, Rati$ekhara (together with) 
Рагарага. (The trident on) ‘the right’, in relation to the adept (saádhaka). 
(Bhairavasadbhava, along with Рага, resides) ‘on the right’ (prong). In other 
words, on the remaining prong. ‘The left’ (trident), in relation to the adept. ‘On 
the other’, that is, the other remaining ‘left prong’. ‘Sad Bhairava’ is 
Sadbhavabhairava. (He and Рага are on the left) with respect to the front (view). 
Those (manuscripts) in which the following half (line is missing,) i.e. ‘and 
Sadbhairava with Para is on the other left prong’, should connect with the 
previous (quarter, namely,) ‘Bhairavasadbhava, along with Para, resides on 
the right prong’. Thus, as the meaning (in one sense) has been established, one 
should ignore (the variant reading) syāt parüparayà sükam vamare 
ratishekarah | (Ratishekara, along with Paraparà, is on the left prong). In this 
way Рага predominates on the middle prong, Рагарага on the right one and 
Арага on the left. The other two goddesses are in every case on the two sides as 
auxiliaries (arigataya). In this way also, although the goddess Рага is directly 
collocated on (all) three tridents, the association of other two is not so (directly 
apparent) in the same way. Thus, as Parà differs in character in this way from 
the others, (she is) the main (goddess,) and so it is She who is omnipresent.” 
Thus he says: 


? Emend, as suggested by Sanderson (1986: 188 n 92), madhyapeksaya to sádhyápeksaya. Cf. 
above 15/324. There the locations of the deities are from the point of view of Para. 

% This is the arrangement of the prongs of the trisülbjamandala taught in the Trikasadbhàva. 
How it is to be drawn is described below in 31/10cd ff. Sanderson (1986: 196) presents the 
following arrangement: 


Рага 

Bhairavasadbhàva 
3, 8 Parapara 2, 6 Арага 
Ratisekharabhairava Navatmabhairava 
7 Aparü 
Navatmabhairava 4 Parapara 

Ratisekharabhairava 

9 Рага 5 Pará 
Bhairavasadbhava Bhairavasadbhiva 


In this way we get three Triangles: 


Top: Paraaparaa (red) (3), Paraa (white) (1) and Aparaa (black) (2) 
Middle right: Aparaa (black) (7), Paraaparaa (red) (4) and Рагаа (white) (5) 
Middle left: Paraaparaa (red) (8), Aparaa (black) (7) and Paraa (white) (9) 


Notice how prongs 1, 5 and 9 make a triangle with Paraa in each corner.. 

Sanderson explains: ‘All three are present therefore in each trident, in such а way that Рага is 
dominant in the central, Paráparà in the right and Арага in the left; while Рага as the only goddess 
who occupies three thrones is seen as the omnipresent ground of this cyclic triplication. 

The initiating guru now installs Matrsadbhava in the central lotus within the triangle 
marked out by the three Рагаз. While the influence of the Krama is perceptible even in the 
installation of the three goddesses — since it is a characteristic of the Krama to express the 
dynamic unity of the powers in such multiplications, with a move to the centre of the mandala 
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(kulesvaristhanam) ће Trika's Absolute expands to reveal the Krama within it undisguised. For 
while it holds the old tradition through the name of its presiding power (Mātrsadbhāva), the 
latter's mantras unfold it into the Krama’s tetradic cycle of cognition: projection 
immersion (sthitih, avatarah), resorption (sarhhàrah) and the Nameless Fourth (anakhyam, 
turtyam, sarihürasarhhürah), which reveals itself as the cycle's ground and reality in the limit of 
resorption. The guru further installs these phases (kramah) in their fully elaborated form as the 
four sequences of deities, those of projection, immersion and resorption on the tridents of Para, 
Parapara and Арага, respectively, and those of the Nameless in the centre, or else the Fourth 
alone, containing the other three by implication’ (see below 31/50cd-52). 


‘etek 


A 
= 


Арага 


Representation of the Trirrisilbjamandala (31/10-41 a) 
From Sanderson, 1936, p. 195, with additions. 
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ion of the 7risülábjamandala (МУ 9/6-31, ТА 31/62-85) 


From Sanderson, 1986, p. 171, with additions. 
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Paramasthin 
Para 
j у> 


Мандал, Үатипӣ, 
Mesiisya, Dindin Debalf, Ananta Chügolasya Mahodara. 
vdbürasakti 


Representation of the 7ritrisülabjamandala (31/10-41 a) 
From Sanderson, 1986, p. 195, with additions. 
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geb атаса stereo: буга wf] od 
amt Agi: | 
таза amt AAT 126 d 
aa faa sta бте | 

oat nÀ wem ей aA яй Tada: d fe odd 
BETTI TATA TAT | 

Wed ч adai eae WAT 11 с |! 
ated HRIRITWERSBHOUETH | 

qub EDU ШЫ eem 119% 1 


à g ameenf я fefe байн i 23 1 
Taser q (теа ЧЇЙ | 


ittham sarvagatatve Sriparadevyah sthite sati | 15 11 
yágo bhavet susampiirnas tadadhisthanamatratah | 
ekasüle ‘py ato yage cintayet tadadhisthitam VW 16 11 
avidhijfio vidhanajfia ity evam trisikoditam | 

tato madhye tathà dakse vame Srnge ca sarvatah W 17 11 
lokapalastraparyantam ekatmatvena püjayet | 
paratvena ca sarvasam devatanam prapüjayet W 18 11 
Srimantam matrsadbhavabhattarakam апатауат | 
tato ‘pi bhogayagena vidyangam bhairavastakam \ 19 11 
уатаіат cakradevis svasthane püjayed bahih | 
lokapalan astrayutan gandhapuspásavadibhih \\ 20 11 
püjayet parayà bhaktyà vittasathyavivarjitah | 

tatah kumbhastrakalasimandalasthanalatmanam | 21 11 
райсапат anusandhanam kuryad advayabhavanat | 

ye tu tam advayavyaptim na vindanti sivatmikam M 22.11 
mantranddiprayogena te visanty advaye pathi | 


With the venerable Goddess Para present everywhere in this way, 
the (performance of the) sacrifice is beautifully complete, just by her 
(sustaining and) presiding over it (adhisthana). Thus, even in the case of the 
sacrifice in which there is only one trident, one needs only to think that it is 
(sustained and) presided over by that (divine presence). Indeed, it is said in 
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the Paratrisika that *. . . one who does not know the sacrificial rites becomes 
one who does."?' (15cd-17ab) 

One should now worship on the middle prong, and so too on the 
right and the left ones, up to the the Guardians of the Quarters, along with 
their weapons, in every way, (all together) as one,” and the pure and 
venerable Matrsadbhava,” as the supreme (Deity) of all the deities. Then, if 
the sacrifice is (performed) to gain worldly benefits, one should worship the 
eight Bhairavas, the limbs of the Vidyas (vidyanga), the couple (yamala) and 
the Goddesses of the Wheels, in their own (proper) place. 

The Guardians of the Quarters should then be worshiped externally 
(around them,) along with their weapons, with supreme devotion, 
perfumes, flowers, libations of wine and the like, without being stingy. 
(17cd-21ab) 


The Worship of the Two Jars. Entering Nonduality by Mantras 
and Connecting Together Through the Vital Channels 


One should then (contemplate and) conjoin the five, namely, the 
(main) and (secondary) jar, (both marked with the Mantra of the) Weapon 
(PHAT), the mandala (on which the main jar is placed), the fire (present 
there) and one's own Self, by meditating on their (essential) nonduality 
(advayabhavana). Those who do not attain that nondual state of pervasion 
which is Siva, can enter the path of nonduality by applying Mantras and 
making use of the channels (of the vital breath) (mantranadiprayoga). 
(21cd-23ab) 


‘The (performance of the) sacrifice is complete’ because (the 
goddess's) predominant (quality) is to fill (and bring to perfection) (рӣғапа). 
‘Thus’, because it is ‘just by her (sustaining and) presiding over it 
(adhisthana)’ that the sacrifice айа has been explained 
many times in the book (called) Trisikà (i.e. the Paratrisika). ‘in their own 
(proper) place', for example, in the southeast and northeast etc. "Then', after 
having worshipped the mandala, (one should conjoin the five). 'By meditating 
on their (essential) nonduality', in the form of "I myself am present 


?! PT 20c, see also above 13/151cd-154. 
22 See below, 30/42-43ab, 

? See above 15/239b and following; also, below 30/45cd-46. Matrsadbhava is both the Trika Para 
i lasarhkarsi: By this cursory mention of what is, in fact, the highest deity of the Trika 
Abhinava sponsors, he hides its ultimate secret. But as always, he leaves behind him more clues. 
Thus below, when he concludes his description of this Trika trisilàbjamandala as taught in the 
Trikasadbhava, he states clearly the three phases (krama) of Krama м ip, namely, those of 
emanation (srsti), lity (sthiti) and reabsorption (sarnhára) (and so implicitly the deities that 
populate these wheels — cakras) should be worshipped on the main, central prong of each trident 
where Рага is located. The ‘Fourth’, i.e. Kalasarnkarsini – the Inexplicable — Anakhya — is in the 
very centre, which is the place of Kulesvari, She who governs the Trikakula. By saying that, as an 
alternative for those who seek worldly benefits (bubhüksu), the eight Bhairavas and the rest 
should be worshipped, Abhinava clearly implies that worship culminates with Matrsadbhava for 
those who seek liberation (mumuksu). 
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everywhere". "Those who do not attain' (that nondual state of pervasion, it is) 
because this kind of nondual reflective awareness does not arise (in them). 

He explains that application of Mantras and use of the channels (of the 
vital breath). 


хачйгйя Реч итв ати: 11 93 11 
savor frxpu арг] wed | 

RA ч же чтачтайн=кдач: 11 9% 11 
чет ЧЇЙ | 
SCENT cmfrufacmmm 11 3u od 
wr famen ч ЧТ 1 


svadaksinena nihsrtya mandalasthasya vamatah | 23 |l 
pravisyanyena nihsrtya kumbhasthe karkarigate | 

vahnisthe ca kramenettham yavat svasmin svavamatah | 24 ll 
miilanusandhanabalatpranatantiimbhane sati | 
itthamaikyasphurattatma vyáptisamvitprakàsate \ 25 11 

tato visesapüjür ca kuryád advayabhavitam | 


(The way this is done is as follows.) After exiting (exhaling with the 
current of the breath) to one's own right, and entering (inhaling) to the left 
with respect to the (deity) resident in the mandala, and (again) coming out 
(exhaling) through the other (right way) (they are conjoined). (Proceeding) 
in due order in this way (with respect to the deities) present in the primary 
jar (kumbha), the secondary one (karkari) and the fire, until (finally), 
through one's own left within oneself, they are connected together with the 
thread of the vital breath by the strength of the (synthesizing) 
contemplation (anusarndhana) of the root (Mantra). This being so, the 
consciousness of pervasion, the nature of which is the radiant pulse of 
oneness, manifests in this way. One should then celebrate a special rite of 
worship, which is (sanctified) with the sense of nonduality (advayabhavita).^ 
(23cd-26ab) 


"Through the other (way)’, that is, the right one. ‘In this way’ means 
in the stated manner, that is, by exiting and entering by the right and left (of the 
exhaled and inhaled breath, respectively). One should enter ‘through one’s own 
left’. ‘They are connected together with the thread of the vital breath’. The 
meaning is that one’s own self, the mandala and the rest are mutually merged 
into the vital breath. Otherwise, how can this (ritual) application (prayoga), 
which is this radiant pulse of oneness, be successfully accomplished? This is the 
meaning. 


24 We have noted already that Abhinava tells us in Chapter Thirty-one that the manner of drawing 
this Trika mandala is described in the Trikasadbhava (which may be the Trikasāra?). It is quite 
possible, indeed, likely, that the concrete details concerning the positioning of the deities etc. are 
drawn from there, interspersed as usual with Abhinava’s nondual exegesis. 
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Surely (one may ask), what is the purpose (of cultivating) a sense of 
nonduality here (in this case also)? With this doubt in mind, he says: 


Purifying Libation from the Argha Vessel 


абата ач A (б tq d 2a и 
migena ЧУЙ | 
at Raag: wr wan wee: и 20 di 


yacchivádvayapiyüsasamsiktam paramam hi tat | 26 11 
tenarghapuspagandhaderasavasya pasoratha | 
уй Sivadvayatadrstih sā Suddhih paramikrtih \\ 27 11 


Whatever is sprinkled with the nectar of Siva’s nonduality is indeed 
supreme. The purification, that is, the act of rendering supreme the liquid 
offering (argha), the flowers, the perfumes etc., as well as the wine and the 
(sacrificial) animal, is the perception (drsti) (and gaze) of Siva’s 
nonduality.^ (26cd-27) 


Surely (one may ask): Agreed that the act of rendering supreme in this 
way the liquid offering and flowers etc. is in order to make them fit for the 
worship (of the deity); however, what purpose does it serve with regards to the 
(sacrificial) animal? After (having explained) the (unifying) contemplation of 
the oneness of the mandala and the Self, as enunciated, he says (the following), 
taking t оиы into consideration, in order to define extensively (the types of 
sacrificial) animals that can be offered (to the deity). 


Concerning the Animals Fit to be Offered 
(nivedyapasuvistarah) 


Animal Offering May be Cooked or Uncooked 
Раат silarsmdersfenan | 
агата га театртаа fefe i 22 1! 


nivedayed vibhor agre jivan dhatiims tadutthitan | 
siddhan asiddhan vyamisran yad và кітсіс сағасағат M 28 11 


7 The word ‘drsti’ here may denote two things. One is the perception of Siva’s nonduality. The 
sacrificial offerings are purified by perceiving that they are one with Siva, as are all things. The 
word “йг may also mean the ‘gaze’. The officiant views the offering with a gaze that is 
empowered by аз nondual consciousness and thereby purifies it. See above, note 3,487, cf. 
note 15,681. 
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26] iving (sacrificial animals) and the constituent elements of the 
body (dhatu) derived from them, whether prepared (siddha) (cooked), 
unprepared (asiddha) (uncooked) or mixed (half cooked), or whatever is 
moving or unmoving, should be offered before the Lord. (28) 


The ‘living’ are the living individual souls (jiva) that are (sacrificial) 
animals. ‘Prepared’ means ‘cooked’. Animals and the like that move are not 
the only ones here (in this case) to be fit offerings; for (plants and the like) that 
do not move (are so as well). Thus he says, ‘or whatever is moving or 
unmoving’. 

The plural number of (the word) ‘living (sacrificial animals)’ suggests 
that there are many (kinds of) sacrificial animals, which (he now goes on) to 
define: 


Eight Types of Sacrificial Animal 


FMS ARA: | 

Adi arg: теа: 113%! 
"ER FTAA: HET | 
Range fe eat Чаї Чий и зо d 


drstaproksitasamdrastrpralabdhopattayojitah (> -tah) | 
nirvapito virapasuh so ‘stadhottaratottamah (> -màh) || 29 11 
yathottaram па dátavyam ayogyebhyah kadacana | 
Sivopayuktam hi havir na sarvo bhoktum arhati V 30 Il 


(The sacrificial animal may be) of eight kinds which are, 
respectively, of a progressively more elevated order, namely 1) ‘seen’ 
(drsta), 2) ‘sprinkled’ (proksita), 3) ‘a witness’ (sarmdrastr), 4) ‘deceived’ 
(pralabdha), 5) ‘appropriated’ (upatta), 6) ‘conjoined’ (yojita), 7) ‘offered as 
oblation’ (nirvapita) and 8) ‘heroic’ (virapasu). The more elevated kinds 
should not be given to those (beings) who are not qualified (to receive 


2 What is Abhinava’s source for this section, that extends from v. 28 to 50, that provides the 
procedure for this peculiar manner in which the sacrificial animal is sacrificed? As the root mantra 
taught here for the extraction of the animal's life force is KHPHREM (48cd-49ab), which is a 
seed syllable of Kali, it may have belonged to the Kalikrama or a text influenced by it. Abhinava 
concludes his exposition by referring to Kallata’s Tattvarthacintàmani. Ksemaraja confirms that a 
procedure like this one was taught there in NTu ad 20/28-29ab, as part of a long passage in which 
a similar procedure is described. Thus, it is possible that Abhinava’s source is the 
Tattvarthacintamani, but it is not at all certain. We know that Jayaratha had access to the 
Tattvarthacintamani, for he quotes it in several places. Thus, one would expect him to quote from 
it here also, but he does not. Does then Abhinava's reference to the Tattvarthacintamani (in 
16/50cd-51ab) concern just the meditative practice and not the rest of the procedure? This is not 
likely. It is clear from the way Ksemardja references the Tattvarthacintémani in his commentary 
on the NT that it taught a complete procedure, either this one or a similar one. See Appendix to 
this chapter, where the whole of chapter twenty of the Netratantra and the commentary has been 
translated. 
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them). Indeed, not everybody is fit to eat the oblation that is appropriate 
for Siva. (29-30) 


(The eight types of sacrificial animal are) ‘of a progressively more 
elevated order’, in the sense that (each is more) excellent, in accord with its 
(successively) higher (order in the series listed). 

Surely (one may ask), how is it that it is said that the importance 
(mahatmya) of the oblation is such that not everybody is fit to eat it? With this 
doubt in mind, he says: 


ag епі тает: | 
wea p qut wrt vane: 11 3% 0i 


yas tu diksavihino ‘pi Sivecchavidhicoditah | 
bhaktyāśnāti sa sampürnah samayi syat subhavitah W 31 || 


He who, although not initiated, impelled by the regulations (vidhi) 
(ordained by) Siva's will, eats (the sacrificial animal) with devotion, is a 
perfectly complete (sazipürna) and regular (initiate) (samayin), who is well 
purified (subhavita). (31) 


The cause (of his) eating (the sacrificial animal) with devotion is that he 
is ‘impelled by the regulations (vidhi) (ordained by) Siva's will’. As is said, 
‘Peoples’ devotion arises by His grace alone." Thus the sense is that eating (the 
sacrificial animal) out of greed and the like is an impediment (to spiritual 
development). 

(He now) defines, as he has indicated, the eight (kinds of sacrificial) 
animal. 


qasar раат. | 

Tira: n аттаба ече: 8 33 0 

"iz абата чате: | 

Wea заат: ТУЧ qup и зз 0 

PAT Әдет. TS ат аң | 

So ЯТЛЫЙ wf: weed: и зх |i 

"ifs: вете Ета, | 

Ada: grames T, 0 34 od 

aera Aaea, | 

27 This line is also quoted in TAv ad 13/285cd, 17/73, and 25/27-29ab. The full verse, which 
Abhinavagupta says is from a Purana, is in 13/285. It is quoted in ТАу ad 21/9cd-1 lab. Abhinava 


himself quotes it in МУУ 1/697. ТА 13/285ab is an abbreviation of the first line. TA 13/285cd is 
a literal quotation of the second line. It is partially quoted again in 13/289cd. 
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drsto ‘valokitas caiva kiraneddhadrgarpanat | 

proksitah kevalam hy arghapatraviprudbhir uksitah 1 32 Il 
samdrasta darsitàséesasamyakpüjitamandalah | 
pralabdha uktatritayasamskrtah so ‘pi dhünayet | 33 ll 
kampeta prasravet stabdhah pralino và yathottaram | 
upátto yagasannidhye Samitah Sastramarutaih W 34 || 
yojitah karanatyagakramena Sivayojandat | 

nirvapitah krtabhyasagurupranamano ‘rpanat | 35 11 
daksinenagnina saumyakalajalavilapanat | 


1) The (sacrificial) animal that is ‘seen’ (drsía) is one that has been 
viewed (by the officiating priest), casting (upon him) a gaze inflamed 
(iddha) with the rays (of consciousness). 2) The ‘sprinkled’ (proksita) one 
has only been sprinkled with drops (of the liquid) contained in the 
sacrificial vessel (arghapatra). 3) (The sacrificial animal that is called) a 
‘witness’ (sarndrastr) is one that has been shown the entire mandala after it 
has been properly worshipped. 4) The ‘deceived’ (pralabdha) (sacrificial 
animal) is one that has been purified by the three aforementioned 
(methods). (Depending on the type, the animal) also quakes, trembles, and 
gushes forth (prasravet) (urine), or else is paralysed and (falls) unconscious 
(pralina), respectively. 

5) The (sacrificial animal that is) ‘appropriated’ (upatta) is one that, 
close to the sacrifice, has been tranquilized (Samita) (and life brough to an 
end) by a weapon (as speedy as) the winds.” 6) (The sacrificial animal that 
has been) ‘conjoined’ (yojita) is such because it is conjoined with Siva by 
the process of (progressively) abandoning the causal forces (karanatyaga)." 
7) (The sacrificial animal that is) ‘offered as oblation’ (nirvapita) (is such) 
because it is one (within which) the teacher who, (well) practiced, has 
placed (his) mind and vital breath. (He does this) by destroying (vilapana) 
the network of lunar energies (kala) (of the exhaled breath of the sacrificial 
animal) with the fire (his) right (exhaled breath).” (32-36ab) 


(The ‘sprinkled’ (proksita) one has) ‘only’ (been sprinkled with drops 
(of the liquid) contained in the sacrificial jar,) without (being subject) to the 
gaze (avalokana) (of the officiant). (The ‘deceived’ (pralabdha) sacrificial 
animal is one) ‘that has been purified by the three aforementioned 
(methods)’. The meaning is that it has been purified by the three 
aforementioned (methods), namely, the gaze (avalokana), sprinkling (with 
consecrated liquid), and seeing (darsana) the mandala. (Each of the three,) in 
ascending order is, respectively, agitated when (subject to the officiant’s) gaze, 
trembles when sprinkled, and gushes forth (blood) while it views the mandala. 
Or else, by a progressively heightened state of paralysis, the functions of all (its) 


2 T have followed Jayaratha’s explanation of the expression ‘Sastramarutaih’ , but one would also 
understand this expression to mean ‘the winds (of the vital breaths) that are weapons’. In other 
words, these kind of sacrificial victims are killed and offered by the manipulation of forms of the 
vital breath. 

29 Sce above, note 8,25. 

% The eighth kind — the virapasu — is explained below in 16/52cd-53ab. 
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senses cease. This is the meaning. (It is said that animal that is ‘appropriated’ 
(ирапа) is sacrificed) ‘by a weapon (as speedy as) the winds’. (The weapon) is 
described as that of the wind in order to convey its velocity (and force). 

The sacrificial animal that has been offered by the teacher who is (well) 
practiced in conquering etc. the breath and the mind ‘by placing (within it his) 
mind and vital breath’, that is, which is in the condition brought about by 
making the sacrificial animal’s inhalation etc. one (with his own), is said to be 
(a sacrificial animal) that has been ‘offered as oblation’ (nirvapita), by 
rendering it devoid of the seed (of further life). (He does this) basing (himself 
on the process whereby) the network of energies (kala) of the moon of the 
exhaled breath (apana) of the sacrificial animal is destroyed by the fire of (his) 
inhaled breath, which is to his right. This is the meaning. 

He (now) elaborates (his explanation of) this (process). 


Extracting the Vital Force and Vital Essences from the 
Sacrificial Animal by Means of the Breath 
WT ете Чї STAG AAAI 0035 di 
THI ШЕНЕ І 
War = эте A Wea 1 39 íi 
nAaR {яте г: ЧЕ | 
чї чат areca sh sd ааа uae |i 
хас атат zm ei Wem | 
її zd FORTE mata 113% d 


tatha hy адаи param rüpam ekibhavena samsrayet \\ 36 ll 
tasmàd аѕпеуасагепа jvalamalam upaviset | 
раќоғ vamena candramSujalam tapena galayet | 37 11 
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nabhicakre ‘tha vi$ramyet pránarasmiganaih saha | 
paro bhütvà svasaktyatra }їуат jivena vestayet | 38 11 
svacitsüryena samtapya dràvayeta kalam kalam | 

tato drutam kalajalam prapayyaikatvam àtmani V 39 11 
samastatattvasampirnam üpyáyanavidhayinam | 
unmülayeta samrambhat karmabandhàd атит гавай! | 40 11 
tata unmülanodvestayogàd vamam paribhraman | 
kundalyamrtasaripürnasvakapranaprasevakah V 41 11 
vamavartakramopattahrtpadmamrtakesarah | 
hrtkarnikárüdhilàbhàd ojodhatum vilapitam W 42 || 
Suddhasomatmakam sāram isallohitapitalam | 

adaya karihastagrasadrse pranavigrahe || 43 II 
nihsrtya jhatiti svatmavamamargena samviset | 
аруйуауап apanakhyacandracakram hrdambuje \l 44 || 
sthitam taddevatücakrar tena sárena tarpayet | 


In this way, (the teacher) must first of all rest in the supreme nature 
(param rüpam), by (cultivating) a state of oneness (with it). Thus, (due to 
that, after having come outside) by the fiery movement (of the officiant's 
exhalation)" that emits a garland of flames, he must enter by means of the 
Gnhalation of the) animal, which is on its left, and dissolve away with (his) 
heat the network of (its) lunar rays. Now, he should rest within the wheel of 
(the animals) navel, together with the mass of rays of (their) vital breath 
(prana) and, having become other than himself (paro bhütvà), he should by 
virtue of his power envelop the soul (of the animal) (jiva) with (his) soul 
(ivena).^ (Then,) having heated it intensely with the sun of his own 
consciousness, he should dissolve away the energies (kala) (of the animal's 
vital breath,) one by one. (36cd-38) 

Then he should quickly transfer (this) network of (vital) energies 
(kala) (thus dissolved away), completely full of all the principles (tattva) and 
the source of nourishment (of every living being) in a state of oneness (with 
himself), into his own Self, and uproot forcefully (sarnrambhat) and 


*! This method is also explained in NT 20/27 ff. Sec ibid. 20/1-40, especially 27cd-372 
of this process are drawn from there. ТА 16/38cd = NT 20/29ab and 16/39ab is ci 
20/32d-33a. 

In this context, the ‘supreme nature’ is the supreme vital principle, that is, the strength 
of Siva's power (Saktarh balam). According to both Abhinavagupta and Ksemarája, it was 
expounded and discussed in а lost work by Kallatabhatta, called the Tattvarthacintamani. 
Bhaskara writes at the beginning of his commentary on the Sivasitra that, after Vasugupta had 
received them: ‘Subsequently, he transmitted them along with their secret to the venerable 
Brahmin (süri) Kallata, who wrote the Aphorisms on Vibration (spandasütra) as a commentary on 
(the first) three of its four sections, and The Wishgranting Gem of the Purport of Reality 
(Tattvarthacintémani) on the last.’ Dyczkowski 1992: 11. 

?! By way of the channel on the right, that is, pingala. 

33 The two padas paro bhütva svasaktya tu jivam jivena vestayet аге NT 20/29ab. The intended 
sense is that the officiant should envelop the living animal, that is, its vital principle, with his own 
vital principle. The officiant does this by catching hold (‘enveloping’) the animal’s exhaled breath 
(та) with his own. In other words, they exhale together, then when the officiant inhales, he drags 
the animal's breath into himself. Then exhaling the Sun of the exhaled breath one with 
consciousness consumes the energies of the animal’s breath, one after another. 
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resolutely (rasat) (the animal) from the bond of Karma (that fetters it to 
transmigratory existence). Then, in association with (this process of) 
divesting and uprooting, moving round to the left (of the animal) (vamam), 
the teacher, who by (this) anticlockwise sequence (vamdavartakrama) has 
reached the lotus of the (animal’s) heart, the filaments of which are made of 
nectar, and has filled the bag of his own vital breath with the nectar of the 
kundalini, by establishing himself firmly in the calix of (the animal's) heart, 
begins to draw towards himself, by means of (the fire) of his inhaled breath 
(prana), which is like a bent finger in the form of an elephant's trunk, the 
essence (sara) (of the animal), that is, its vital essence (ojodhatu) which, 
dissolved away, is slightly yellowish-red, and consists of the (animal's) pure 
lunar (exhalation). Then, having rapidly exited (through the right vital 
channel of the animal), he enters by way of his own left-hand path, feeding 
the lunar wheel of the inhaled breath (арапа), and offers libation with that 
(animal’s vital) essence to the wheel" of the deities that reside in the lotus of 
(his) heart. (39-45ab) 


Here (the teacher must) first of all rest in the state of the supreme 
nature; otherwise it would not be possible for (him) to have sufficient power 
(sdmarthya) within himself to subdue (nigraha) (the sacrificial animal) and the 
rest (that is required) here (for this procedure). Then, having exited (from his 
body) by means of his own right (channel,) that emits a garland of flames of the 
fire (of the exhaled breath), and entered by the sacrificial animal’s left hand 
(channel) and melted away the network of energies associated with the Moon of 
(the animal’s) inhaled breath (apana) by the heat of the fire of his own exhaled 
breath (prana). Then abiding (there), blocking his own (breath) by 
encompassing all the vital breath in the wheel of (the animal’s) navel and, 
having enveloped the soul (of the animal) (jrva) with (his) soul (jivena) by the 
greatness of his own (power), he destroys the network of the energies of (the 
animal’s vital breath) with the heat of the fire of his own consciousness. Then, 
with great force, making it one within himself completely, it is the 
source of nourishment (for every living being), and uprooting it from the bond 
of Karma by gradually divesting (the animal’s soul of it), moving round to the 
left (of the animal), reaching the location of the calix made of nectar of the lotus 
(of the animal’s) heart, the teacher, who has filled the bag (bhastra) of his own 
exhaled breath (prana) with the nectar of Kundalini (located in) the Bulb 
(kanda), draws towards himself, by means of his vital breath (prána), which 
(during this process) is like an elephant’s trunk that is crooked and in the bent 
form (of a hook), the essence (sara) (of the animal), that is, its vital essence 
(ojodhatu) which, dissolved away by the fire of his own exhaled breath (prana), 
is slightly yellowish-red and consists of the (animal’s) pure lunar (exhalation). 
Then, having rapidly exited through the right channel (of the animal’s exhalated 
breath), and entering through the left (channel of his inhaled breath), nourishing 
himself with (the animal’s vital) essence drawn (from it) in this way, he should 


У Read, with Jayaratha, karmabandhad for karmabaddham. 
* Read apyayayan apanakhyacandracakrarn for ápyayayann apanakhyacandracakra. 
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offer libation (with it) to the wheel of the deities that reside in the lotus of (his) 
heart. The meaning is that he should make it one (samarasa). 

He does not only extract just the vital essence (ojodhatu) (of the animal) 
in this way, he also (extracts) other (vital constituents from the animal's body). 
Thus he says: 


arm fafa чатяатіе I хч 1 


anena vidhinà sarvan rasaraktadikams tathā \ 45 11 
dhátün samáharet saħghakramād ekaikaso “һауа | 
kevalam tv atha vagninduravisanghattamadhyagam V 46 11 
Jyotirüpam atha pranaSsaktyakhyam jivam aharet | 


By virtue of this procedure, the teacher may extract from the 
animal all its other (vital) essences also, such as (its) humours (rasa), blood 
and the like, each by itself or all together. Or he may also extract just the 
soul (jrva) (of the animal) alone, the form of which is light (jyotis) and, 
called the power of the vital breath (pranasakti), is present in the centre (of 
the heart), where Fire, Sun and Moon unite. (45cd-47ab) 


(The power of the vital breath is) ‘present in the centre (of the heart), 
where Fire, Sun and Moon unite' means that, seated in the middle of the lotus 
of the heart, which is the (dynamic) union of exhalation (рғала), inhalation 
(арапа) and the Upward Moving breath (udàna). 

Surely (one may ask), what should one do with these extracted (vital 
essences)? With this doubt in mind, he says: 


The Victim's Soul is Made One (samarasa) With 
the Wheel of the Goddesses 


std атайт лт ED 1 owe d 
яя тїї өт Haart WD | 


Jivam samarastkuryad devicakrena bhavanat V 47 11 
tad eva tarpanam mukhyam bhogyabhoktratmataiva sā | 


The (animal’s) soul should be made one (samarasa) with the wheel 
of the goddesses by imagining (it to be so) (bhavanat). That itself is the 
principal (and supreme) libation (tarpana), which is a state of (oneness) of 
the enjoyer and the object of enjoyment. (47cd-48ab) 
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Surely (one may ask), should this be done with mantra or not? With this 
doubt in mind, he says: 


Sacrificed by Means of Mantra 


ARARA ATL 11 А 1! 
fist cafeterias | 


agnisamputaphullarnatryasrakalatmako mahan M 48 11 
pindo raktàdisaraughacalanükarsanádisu | 


The great syllabic Mantra (pinda) (that is used to) move and draw 
out (akarsana) etc. the Пих of the (vital) essences, such as blood and the like 
(in the animal’s body), consists of three letters — the Blooming Phoneme 
(PH) encapsulated by Fire (R), the Triangle (E) and Time (M) (ie 
RPHREM ).* (48cd-49ab) 


‘Fire’ is the letter R. ‘The Blooming Phoneme' is the letter PH. "The 
Triangle’ is the letter E, and ‘Time’ the letter M. (The syllabic Mantra) 
PHREM (» RPHREM) (is formed) in this way. That i id (in scripture): 


“Anger (PH) located within the capsule of Fire (R), it is conjoined to the 
Triangle (E) and Time (M). This is considered to be the Razor, which serves to 
draw out the flux of the (vital) essences, such as blood and the like (in the 
animal's body). 


Surely (one may ask), how long does it take, and how many repetitions 
of Mantra to achieve this? With this doubt in mind, he says: 


zer fanart firi aff xe di 
arate vento чач, d 


ittham visrántiyogena ghatikardhakrame sati | 49 11 
avrttisatayogena pasor nirvapanam bhavet | 


By resting (in this practice) in this way, and by repeating (the 
Mantra) one hundred times, in the course of twelve minutes the animal is 
offered as a libation (nirvapanam). (49cd-50ab) 


One should take up practice here in the initial phase (prakkoti). 
Accordingly, he says: 


* See above 15/460-463b. 
27 Concerning the Mantra of the Razor, sce 19/10 ff. and Appendix A to Chapter Nineteen. A 
different Ksurika — Razor — called Kalaratri is taught in the MV; see below 30/56 etc. 
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The Teachings of the Tattvarthacintamani 


ae ars ae PIA: 11 ҷо || 
чат femi hee Чя жт pag 1 
fang: Рабит тїс qemeweBe | oU odd 


krtva katipayam Кй!ат tatrabhyasam ananyadhih | 50 11 
yathà cintamanau proktam tena rüpena yogavit | 
nihsankah siddhim àpnoti gopyam tat pranavat sphutam 11 51 11 


Having practiced there for a while, his mind undistracted, as is 
taught in the Cintámani," *he who knows Yoga and is free of doubt attains 
success, by that (supreme) nature (in which he rests). Clearly, that should 
be kept secret (and well guarded), as is the vital breath (itself). (50cd-51) 


The ‘Cintamani’ is the Tattvarthacintamani (by Kallatabhatta). ‘Thus’ 
having completed (his) practice (he attains success). (He is) ‘free of doubt’. As 
is said (in the scriptures): 


“Опе who is free of doubt achieves success. Thus, one should abandon 
doubt here (concerning this procedure). One who is not (a brave) Kaula adept 
(avira), who harbours notions of false compassion, is destroyed." 

(This procedure) ‘should be kept secret’, because it is contrary to (the 
practice and ethics of) common daily life (loka). 


?' Ksemarája in his commentary on NT 20/28-29ab informs us that the Tattvarthacintamani taught 
а method of offering animal sacrifice by extracting the animal's vital breath. Thus he writes: 
tattvarthacintamanipradarsitagamikagolakabhydsdsaditasamastatadrasopalambhah ‘The attain- 
ment of all that rasa, acquired by the practice of (producing and ingesting) the ball (of vital 
juices), as explained in the Tattvarthacintamani.’ Is Abhinava drawing this practice from there? 

* Cf. above: ‘in this way, (the teacher) must first of all rest in the supreme nature (pararh rüpam), 
by (cultivating) a state of oneness (with it).’ 16/36cd 

“ Alternative translation: 

He who knows Yoga and has practiced there for some time, his mind undistracted, free 
of doubt, thus attains success by means of (that) form (of the vital breath) (rapa) (as taught) in the 
Cintamani. Clearly, (this procedure) should be kept secret (and well-guarded), as (one would 
one's own) life (itself). (16/50cd-51) 


One could translate tena rüpena in two ways, one is: *by means of (that) form (of the 
vital breath) (rüpa)' or ‘by that (supreme) nature (in which he rests)’. The second translation 
refers back to above: ‘in this way, (the teacher) must first of all rest in the supreme nature (parari 
rüpam), by (cultivating) a state of oneness (with it). 16/36cd. 

The first translation is quite possible, if not more likely. Referring to the procedure as 
taught and explained by Ksemaraja in NT 20, it is clear that the TC taught a method by which the 
officiant could manipulate the vital breath of the victim by means of his own. Practicing ‘there’ 
may well mean in and through the movement of the vital breath of the officiant, that has been 
conjoined to that of the sacrificial victim. 
^! Abhinava regularly refers to the Nisatanatantra as his prime source concerning the fallacy of 
harbouring such doubts, which there is said to be of six kinds. See above, 13/197-199 and 
Jayaratha's commentary, where he quotes the passage in full. All such passages Jayaratha quotes, 
like this one, may well be drawn from there. See, for example, ad 15/522 (518). 


TANTRALOKA 23 


He (now) also transposes the same (procedure) to the initiation that is 
imparted to an (aspirant who is) absent. 


"sfr wad fae: ares Wf od 


parokse ‘pi pasàv evam vidhih syad уојапат prati | 


The procedure that in this way serves to conjoin a fettered soul who 
is not present (to a particular reality level or Siva)" is also the same.” 
(52ab) 


The Heroic Sacrificial Animal 


ARA атча ктей wg: d 42 od 
чен «да ч impen | 


pravesito yagabhuvi hatas tatraiva sádhitah V 52.11 
cakrajustas ca tatraiva sa virapasur ucyate | 


8) The sacrificial animal (virapasu) that has been introduced into 
the sacrificial surface, killed, (its union with Siva) accomplished (sadhita) 
(with yoga and Mantras) there itself, and is pleasing to the circle (of 
goddesses) (cakrajusta) (to whom it is offered as their sacrificial meal), is 
said to be ‘heroic’. (52cd-53ab) 


(The sacrificial animal that is killed) ‘there itself’, on the sacrificial 
area, ‘is pleasing’, that is, consumed (by the circle of deities and initiates). 

Surely (one may ask), even if the sacrificial animal has been killed in a 
battlefield, (a butcher's) shop or the like, it may be offered in the sacrifice etc. 
So how is it that it is said to be of eight kinds? With this doubt in mind, he says: 


"wegen fred: ume ат ua d 
зата ааа ч d тенч: | 


yas tv anyatrapi nihatah samastyenamSato ‘pi và 11 53 11 
devaya vinivedyeta sa vai bahyapaSur matah | 


The (animal) that is killed elsewhere should also be offered to the 
deity, whether completely or (just) in part. That one is considered an 


See below, concerning the initiation of an absent disciple (paroksadiksa) 21/25-27. 

“ Instead of yojanarh prati we may read yojitarn prati — i.e. with respect to (a sacrificial animal 
that) has been conjoined’, This is one that, having ‘abandoned the causes’ (karanatyága), has been 
conjoined to Siva and offered (nirvapita) (above 16/35). The procedure thereafter is the same, 
with the difference that at the end, it is offered to the assembly (cakra) of Yoginis, as described in 
the following verse. The sacrificial animal offered in that form of the sacrifice is termed a 
virapasu. 
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external sacrificial animal (which is outside the eight kinds) (bahyapasu). 
(53cd-54ab) 


He (now) states in serial order the fruits (of making this offering). 


The Benefits of Animal Sacrife to Others and the Animal 


wed тїзї таей fra afer ux odi 
атата етее ЕРЕ ате. | 

геатр чуй: Taare уң: и чч di 
yr mea: rays | 


rajyam labho ‘tha tatsthairyam Sive bhaktis tadatmatà | 54 11 
Sivajfianam mantralokapraptis tatparivaratà | 

tatsáyujyam pasoh sámyàd bàhyader viradharmanah W 55 M 
puspádayo ‘pi tallabhabhaginah Sivapiijaya | 


(The sacrificer attains) a kingdom (гајуа), the attainment (of his 
desires), the consolidation of that (attainment), devotion to Siva, oneness 
with Him, the knowledge of Siva, the attainment of the world of Mantras, 
the condition (of Siva’s) attendant, and conjunction (sayujya) with Him.“ 
As (the benefits of the offering) is the same as that of the sacrificial animal, 
commencing with the external one and ending with the heroic, the flowers 
and the rest (that are offered), also have (and give) these benefits (labha) by 
worshipping Siva (sivapüja). (54cd-56ab) 


‘The condition (of Siva’s) attendant’ is that of proximity (samipya) to 
(Siva). In the same way, (the sacrificer attains by offering) the outer sacrificial 
animal, the attainment (of his desire by the offering) of the ista sacrificial 
animal and so on, up to (the offering of) the ‘heroic’ sacrificial animal (which 
bestows on the sacrificer) conjunction with the Mantra (deity). 

Surely (one may ask), how can the sacrificial animals, flowers and the 
rest, and so too the mobile and immobile (universe), participate in that 
attainment? With this doubt in mind, he says: 


WHR tae рте: 11 ча di 
"marne fa fup чите | 
екорӣуепа deveso visvanugrahanatmakah | 56 || 
yaganaivanugrhnati кіт kim yan na caracaram | 


^^ The last three attainments correspond to a standard set of three grades of union with Siva taught 
in the Siddhanta. These are residence in Siva's world (salokya), proximity to Him (samipya), and 
conjunction with Him (sdyujya). Concerning sdyujya, see Goodall 2004 (edition etc. of 
Parakhyatantra) note 889 on p. 397. 
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What indeed does the Lord of the Gods, whose nature it is to grace 
all, not grace, (both) mobile and immobile, by (this) one means — the 
sacrifice? (56cd-57ab) 


Thus, it is not possible to consider the procuring etc. of the sacrificial 
animal to be an act of violence. Accordingly, he says: 


ачта тета: ате E pue odi 
я (фит їзє теч, | 


tenàviro ‘pi Sankadiyuktah karuniko ‘pi ca W 57 I 
na hirnsabuddhim àdadhyàt pasukarmani jatucit | 


Thus, even if (the teacher) is not a Kaula adept (vira) and is beset by 
doubts and the like, even if he is compassionate also, he should not adopt 
the notion in any way (jatucit) that animal sacrifice (pasukarman) is (a 
sinful act of) violence (Ririsa). (57cd-58ab) 


‘Thus’, if the teacher ‘is beset by doubts’ as to how to help (and save) 
the sacrificial animal etc., and so is ‘not a Kaula adept (vira)’, and has (many) 
thoughts (savikalpa), or ‘even if he is compassionate also’ (as well as being an 
adept), he should never ‘adopt the notion that animal sacrifice 
(pasukarman)’ (performed in the course of a) sacrifice and the like ‘is (a sinful 
act of) violence (hirnsa)’. The meaning is that he should not think of it in this 
way. It is prescribed (by the scriptures), and so this (animal sacrifice) could not 
be (a sinful act) violence. As they say: ‘The violence (done to the sacrificial 
animal) in the course of the Agnistoma is not actually violence.” But, on the 


^5 This referen 
require animal 


drawn from a Vedic source. The performance of a Vedic sacrifice may also 
crifice. Much has been written about this. A jal area within the sacrificial 
enclosure lc for it, usually in the northwest, which is the direction of Vayu, the god of the 
Wind. The take — yüpa — is erected there, to which the sacrificial animal is tied to be 
killed. The prescriptions for the manner in which this is to be done take care to emphasize that it 
should not be an act of violence — hisa, which inful. This happens if the blood of the animal 
pilt. In order to avoid that, the animal's mouth is filled with various kinds of grain and tied. It 
is then surrounded by priests, who pound it with wooden mortars, reciting hymns to Vayu in a 
loud voice, thus covering the noise the animal makes. Once it is dead, its throat is slit, and the 
blood is carefully collected in a special vessel. Thi then taken to the border of the sacrificial 
area and poured onto the ground outside its confines as an offering to the beings who live there, 
generically referred to as Какѕаѕ (‘Protectors’). This is done to satisfy them so they do not attack 
and disrupt the sacrifice to steal the offerings meant for the gods. The victim is then carefully cut 
into pieces in the prescribed manner. The hymn to Purusa (Rg 10/90) is intoned, amongst others, 
suggesting the identity of the victim with the Man — Purusa — whose sacrifice and dissection 
creates the world and the social order. Unlike the Greek sacrifice, the victim is cooked. The 
cooked parts called havis are offered into the fire as oblations. Grains and other vegetarian 
offerings are made separately. Practically everything is offered to the gods, the small remnant 
(uccista) that sticks to the sides of the pot is consumed by the priests. It is clear, even from this 
very cursory account, that a great effort is made to confine the animal sacrifice within the 
boundaries of ritual purity. Although, even in early times, the Vedic people tended towards 
vegetarianism, this was only partially enforced, suggesting that at an earlier period it may not have 
been a concern at all, as it came to be more and more in the ages to come. Thus, Tantric rites that 
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contrary, elsewhere, apart from the sacrifice, this is indeed violence, because 
(scripture) forbids it. As scripture (declares): 


‘O fair lady, he who knows the procedure should never kill an animal 
violently (hathena) when it is in pain, or (even) indicate (that he will do so,) 
prior to the sacrifice." 


Again: 


‘O great goddess, one should not kill an animal during a wedding or for 
one's own purpose at any time in the course of a sacrifice, nor when loved 
relatives come (to visit). O fair faced one, one should not kill an animal (just) 
for sport without (the performance of a) sacrifice. (But) he who gives it in the 
course of a sacrifice in order to offer libation to the Mothers, offering it once to 
each one in accord with the previously taught procedure, once the sacrifice has 
been performed (completely and correctly), he immediately gets the (same) fruit 
from that as the repetition of a Mantra a thousand billion times and a hundred 
million rites of worship (püjà).'^5 

(Similarly) smrti also (says): 


"The one who uselessly kills an animal (himself) dies here (as many 
times)" as there are hairs (on that) animal's (body), going from one life to 
another.” 


involved animal sacrifice, as in this case to the Trika goddesses worshipped on the triple Trident, 
could find justification, implicitly at least, in Vedic sacrifice, and maintained similar provisions to 
preserve its sacrality for similar reasons. However, one fundamental addition was made, which 
could not be acceptable to Vedikas and that required a radical departure from them. This is the 
denial of the ultimate existence and hence tenability of the distinction between pure and impure. 

6 Cf. Manusmrti chapter 5: 

“Beasts and birds recommended (for consumption) may be slain by Brahmanas for 
sacrifices, and in order to feed those whom they are bound to maintain; for Agastya did this of 
old. For in ancient (times) the sacrificial cakes were (made of the flesh) of eatable beasts and birds 
at the sacrifices offered by Brahmanas and Ksatriyas.’ (5/22-23) 

One may eat meat when it has been sprinkled with water, while Mantras were recited, 
when Brühmanas desire (one's doin, when one is engaged (in the performance of a rite) 
according to the law, and when one's own n danger. (27) 

The Lord of the creatures (prajápati) created this (whole world) to be th 
the vital spirit; both the immovable and movable (creation is) the food of the vital spirit. (28) 

The eater who even daily devours those destined to be his food, commits no sin; for the 
creator himself created both the eaters and those who are eaten (for those special purposes). (30) 

"The consumption of meat (is befitting) for sacrifices’; that is declared to be the rule 
made by the gods; but to persist (in using it) on other (occasions) is to be a proceeding worthy of 
Rākşasas. (31) He who eats meat when he honours the gods and manes commits no sin, 
whether he has bought it, or himself has killed (the animal), or has received it as a present from 
others. (32) 

A twice-born man who knows the law, must not eat meat except in conformity with law; 
for if he has eaten it unlawfully, he will, unable to save himself, be eaten after death by his 
(victims).' (33) 

“ Read with MS Th: krtveha for krtvoha. 
“8 Manusmrti 5/38. 
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Surely (one may ask). Let it be so (as you say), but even so, initially this 
death is greatly displeasing for the sacrificial animal. With this doubt in mind, 
he says: 


чечет tases чаң ue odi 
erfahrener feta | 


pasor mahopakaro ‘yarn tadatve ‘py apriyam bhavet \\ 58 11 
vyadhicchedausadhatapoyojanatra nidarsanam | 


Even though this (sacrifice) is of great benefit to the sacrificial 
animal, nonetheless it is displeasing (for him). The example here is the 
elimination of disease by the application of herbs and austerity (that are 
unpleasant initially but result in great benefits). (58cd-59ab) 


Although at the time, death is displeasing for the sacrificial animal, it is 
‘of great benefit’ to it, that is, (a great) grace. The example there (in that case) 
is ‘the elimination of disease . . .'. The herb is, for example, bitter. The 
austerity is, for example, a painful (mortification of the body) (krcchra). As (is 
said) in the scriptures (that is, the Netratantra): 

‘O fair-faced lady, the sacrificial animals (are offered) in order to grace 
them. (The Mothers and Yoginis etc. to whom they are offered) release them? 
from sins and they sever their mass of fetters. The sacrificial animals used (in 
this way) always have the upward мау.” 

Sruti also (says the same, where we read): ‘The sacrificial animal that 
was brought (into the sacrificial area) saw death and he desired the gods. The 
gods spoke (to it) in this way: “Come! We will go to heaven with you!" 

Surely (one may ask), if this were to be so, liberation (would be 
attained) simply by dying, so there would be no need of initiation and the rest. 
In order to quell this doubt, he corroborates (what he is saying) with scripture. 


ARS sb WTS FA ЧУЙ: dus od 
ewufadp этїї я е9 | 

этан бадага wad fre i во ! 
ert are AA рой d 

wera 9: a ART fe TT 0 eo 
zu qp aera mensam Ua 


% This means that after death there is rebirth in better worlds. 

50 AmrteSatantra MS reads tah for tan. 

5! NT 20/8-9ab. NT edition reads tesám for езйт and papaughams- for pasaugharns-. Ksemaràja 
comments: *the upward way is emanation into the planes of Pure Knowledge and the rest or 
liberation.’ ürdhvagatih suddhavidyádipadasrstir muktir và. The preceding verses supply the 
context. They are part of the translation of all of chapter twenty of the Netratantra, found in the 
Appendix to this chapter. 
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Srimanmrtyufijaye proktam pasacchede krte pasoh 59 11 
malatrayaviyogena Sariram na prarohati | 
dharmadharmaughavicchedac chariram cyavate kila W 60 Il 
tenaitan máranam noktam dikseyar citrarüpini | 
ridhapasasya yah pranair viyogo màranam hi tat || 61 11 
iyam tu yojanaiva syat pasor devaya tarpane | 


It is said in the venerable Mrtyurhjaya™ that once that the fetters of 
the sacrificial animal have been severed it is disconnected from the three 
impurities (mala), and so a body no longer develops (prarohati) (into which 
it is reborn again). (The meaning is that,) by the interruption of the current 
of righteous and unrighteous (action) (dharmadharma), (its soul) falls away 
from the body (and, dying, it is released from the cycle of transmigration). 
Therefore, that is not said to be killing (the animal); rather, it is a 
marvellous form (citrarüpini) of initiation. ‘Killing’ refers to (a soul whose) 
fetters are firm, and amounts to the disconnection of (its) vital breaths 
(from the body). This (on the contrary) is only the conjunction of the 
sacrificial animal (yojana) (with the supreme reality), in order to offer 
libation to the deity. (59cd-62) 


"The current of righteous and unrighteous (action) 
(dharmadharma)’ originates from (the activity of) the body. That is said there 
(in the Netratantra): 


‘By severing the root (of the fettered state) of the sacrificial animal,” 
(the goddesses) destroy (its) three impurities. The body of (the soul) that has 
been disconnected from the three impurities does not develop (again in another 
life). The conjunction of (the soul) of the sacrificial animal (with the supreme 
reality) is like an initiation;" it does not (amount to) killing it. 

(The supreme yoginis) destroy the fetters of the sacrificial animal by 
(Siva's) essential pervasive nature and by the glorious outpouring (vibhava) of 
His own power”. It is by that (destruction) that (its) body is destroyed. The 
liberation that takes place when the body is destroyed (in this way) is not (the 
same as) killing (an animal). The wise know that the killing (of a person) is the 
disconnection from the body of a person who is bound with fetters that are firm 
and well developed.'? 


He concludes this (point, saying): 


% TĀ 16/59cd-62 is a paraphrase of NT 20/18-21, which is quoted by Jayaratha in the 
commentary. 

55 NT reads tesam — ‘their’ for pasor — ‘of the sacrificial animal’. The latter is confirmed by the 
same reading in the manuscript of the Amrtesatantra (which is another name of the Netratantra. 
Sec bibliography). 

У Here the reading is diksávad уојапат, NT reads dipavad. The MS of the Amrtesatantra reads 
diksaiva yojana, which confirms the reading here. 

5 I am following Ksemarüja who comments on this line: vyapakena Sivatmand | 
svasaktivibhavena Saktena | yeneti trotanena. 

5% AT reads moksanam па jighdmsanam ‘liberation is not violent killing’. 

7 NT 20/18-21. 
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атат еч were 1 63 di 


tasmád devoktim àsritya pasiin dadyad bahün iti 162.11 


Thus, in accord with the Lord's words, one should offer many 
sacrificial animals. (62cd) 


‘In accord with the Lord's words’, such as, ‘one should sprinkle (with 
water and thus consecrate) many animals (as offerings), many sacrificial 


* NT 19/112b. The reading there (supported by the AT MS) is ајат — ‘goats’ for pasüms — 
‘animals’. One suspects that Jayaratha himself modified the text so that it may serve as an 
appropriate authoritative reference to support Abhinava's statement. The context in the NT is the 
offering of many goats by a king to appease ghosts, Mothers, Yoginis and the like, when there аге 
‘omens of calamities or indicating problems for the king, to protect himself from them. 


yada mrtyuvasághratah kálena kalito nrpah W 

aristacihnitdtma vai deo và tatsutadayah | 

brahmanadisu sarvesu nase janapadasya ca M 

Salyadisu ca sasyesu phalamiilodakesu ca | 

durbhiksavyddhikaryesu utpatesu mahatsu ca | 

tadā пїғајапат kàryarn rà(jfià)jfio rastravivrddhaye | 19/106cd-109ab 


‘(This needs be done) if the king, time measured out, is affected by the power 
(vasa) of death, and his soul is marked with nefarious signs, or else the country or his offspring 
. are. When great calamities befall all (the people) including Brahmins and the rest, when the 
country is being destroyed, (when they befall) the crops of rice etc., fruits, roots and water, and 
when they bring about extreme poverty and disease, the king should then perform a nirajana in 
order to make the country prosper.’ (19/106cd-109ab) 


sutadaya ityddisabdad rajfia utpatantesu satsu yadā brahmanddisu nāías tadà nirena 
abhisekavarind, ajanam хағуадоуйпат  nivüranartham ksepah nihíegena rüjanam dipti- 
mattotpadanam küryam V tad vaktum upakramate 


By the word ‘etc.’ (in the expr п) ‘offspring etc.’ (is meant) those who are involved 
in the calamity (that befalls) the king, or if destruction (is befalling) Brahmins etc. Then it i 
necessary to enthuse the king entirely with radiant energy (diptimatta) (by nirájana). ( 
done) with water (nirena), that is, the water used for consecration. The casting (of that water) 
the instigation (ajana) (of power) (required) so as to be protected from all (these harmful) defects. 
In order to say (that) he begins: 


pürvavad yajanam krtva kalasenabhisecayet V 19/109cd 
katham ity aha 

nihSanko nirjane ratrau Subharkse ca tathürnsake | 
jayapunyahasabdais ca vedamangalanihsvanaih 19/110 
abhisificet tu rajanam. 
nirjana iti guptasthdne | atha cácáryah 


"Having performed the sacrifice, (the king) should be consecrated with (the water) of 
the jar.’ (109cd) 

How (is that done)? He says: 

‘(The officiant,) free of doubt, in a solitary place at night, when an auspicious 
constellation and its aspect (is ascending,) should consecrate the king with words that speak of 
victory and merit (punya), resonant with Vedic hymns of praise (vedamangala).' (110-11 1a) 


‘Solitary’ means in a hidden place. Now, (concerning) the officiant (dcarya): 


siddharthan juhuyad bahün | 
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animals of (all) nine kinds should be offered in sacrifice (to the deity). Thus (the 
purport of this statement) is established (as being correct). 

Surely, according to (scriptural) statements such as, ‘(the sacrificial 
animal can be one) that is born once, twice or seven times’, sacrificial animals 
are superior or otherwise according to the various (number of) lives (they have 
been sacrificed) and other such (considerations). So how is it that that has not 
been stated here? With this doubt in mind, he says: 


The Best Sacrificial Animal Has Been Reborn as Such Six Times 


Баба: Чя: яте yar Раба: 1 
Чафса set 1: ASA VEST WYETH: 11 63 || 


niveditah punah praptadeho bhityo niveditah | 
satkrtva ittham yah so ‘tra sadjanma pasur uttamah | 63 11 


The most excellent sacrificial animal here (in this case) is one that 
has been reborn six times; that is to say, that it was offered (in sacrifice), 
reincarnated, and then offered again six times. (63) 


(A sacrificial animal) ‘offered (in sacrifice)’ is one that has attained 
oneness with the supreme principle by means of the purification (samskara) by 
each specific Mantra (used for that purpose). This is the meaning. (The 
sacrificial animal has) ‘reincarnated’ because it has not in some way united 
with (the supreme) good fortune (sarnpatti) (of liberation). 


He (now) makes (the teaching) firm (that a sacrificial animal in its 
seventh rebirth as such) is the most excellent, by presenting an (appropriate) 
example. 


nirüjanavidhünena nàmànke sariskrte priye W 
vahnau samruddhamanasá ајатса proksayed bahiin t 
trptyartharh bhütasanghasya mantrī rakşārtham udyatah V 19/1 1 1bcd-112 


nīrāūjanam | asámányadiptyutpádanam | mülamantraprayogapürvakam 1 "amukasya 
nirdjanam astu svāhā" ity atra prayogah | bhütüni ca sangha$ ceti samasah, sangho 
mátryoginyádiganah \ 112 ll 


He should offer many things that have been successfully prepared (for the purpose) 
(siddhartha) into the fire that has been purified and is marked with the name (of the king). O 
beloved, (it should be done) along with the rite of waving lights (nirajana). With the mind well 
fixed, many goats should be consecrated (to be offered in sacrifice), (Thus) the reciter of Mantra 
exerts (himself) to satisfy the ghosts and host in order to protect (the king, people and land).’ 
(11 1bed-112) 


Nirüjana (the waving of lamps), preceded by applying the root mantra, generates 
unparalleled energy (dipti). “May so-and-so (be offered) nirajana svaha’. This is the application 
(prayoga) here. (Bhütasangha-) is a compound meaning ‘ghosts and the host’. The host is the host 
of Mothers and Yoginis etc." 
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"HET таит ®Н TECH ЧА: | 
at fate ta fadi (в ат a gery и 6х oi 


yatha ракакғатас chuddham hema tadvat sa kirtitah | 
кат siddhim naiva vitaret svayam Кт và na mucyate | 64 || 


Just as gold becomes pure by a process of progressive refinement 
(pakakrama), this (sacrificial animal) is said to be such. What 
accomplishment (siddhi) does (its sacrifice) not bestow? Or is not himself 
liberated (thereby)? (64) 


Thus, he says that (animal sacrifice) is the best aid, both for oneself and 
for others, (with the words) ‘what accomplishment (siddhi) does it not 
bestow?’ etc. 

He corroborates this (teaching) with the scriptures. 


Su ATMS 91 TARA d 
Braga feum чат 1 6 odi 
dearer этет eusrepuferifes: i 

а pats qud auf 1 66 od 
serena ЇЗ Т9. | 
aera weedeat уза 11 ge og 
aaf agent aft атарча: ferry і 


uktari tv GnandaSastre yo mantrasamskaravams tyajet | 
samayan kutsayed devir dadyan mantran vind nayat W 65 11 
diks@mantradikarn pràpya tyajet putrüdi mohitah | 

tato manusyatàm etya punar evam karoty api \\ 66 || 
ittham ekddisaptantajanmasau dvividho dvipat | 

catuspàd và pasur devicarukartham prajayate M 67 W 
datrarpito ‘sau taddvara yati sáyujyatah sivam | 


“It is said in the Anandasastra: ‘Whoever has been purified by 
Mantra, abandons the (observance of the) rules, abuses the goddesses, gives 
mantras (to others) without (following) the rules or, having obtained 
initiation, mantra and the rest abandons (his practice,) deluded by (his 
attachment to his) sons and other (worldly concerns), . . . (dies). Then 


5 The entire passage from verse 65 to 72 deals with the same subject, that is, the animal offered in 
sacrifice, and so may well be drawn from the same source, that is, the Anandasastra. In line 70cd, 
Abhinava states that Siva (талеп) is teaching, thus indicating that he is continuing to draw from 
a Tantra. 

© Perhaps it would be better to read putradi mohitah for putradimohitah, in which the meaning 
would be ‘deluded, he abandons (his) sons and the rest (of his family)’. The pronoun yah (> yo) in 
the first line requires a counter correlate ‘sah’ or the like, which is missing, indicating that a part 
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having (returned to the) human condition, even if he does the same again, 
reborn from one to seven times in this way, he becomes a sacrificial animal. 
Of two kinds, biped” or quadruped, (he is born) in order to serve as the 
sacrificial pap (caruka) of the goddess. Offered by the donor, this (animal) 
in this way attains Siva by being conjoined (to Him) (sayujyatah).'? (65- 
68ab) 


of the text has been lost. Further evidence for this is that after listing a number of possible 
transgressions, the text simply continues with no regard for syntax, saying: ‘then, having (returned 
to the) human condition, he does the same again.’ This sentence suggests that the person’s 
transgression is all the more because he continues to repeat it in subsequent lives. We would 
expect such a sinner to go to hell, as do those who transgress the Kaula injunctions and speak 
badly of the ‘the path of the left’, 

A ‘biped’ is a human being. In other words, animal sacrifice is being divided into two kinds — 
one in which human beings are sacrificed, and another in which animals are offered. 
© Cf. another reference from the Anandatantra above: "The goddesses are satisfied in (this) 
sacrifice by bloody meat’ 15/606cd (602cd). Concerning caru, see above, note 2,7, and 15/605cd- 
608ab (601cd-604ab). 
© Abhinava has quoted a long passage from the same Anandatantra (in 8/32cd-4lab), warning 
those who have been initiated into the higher traditions will go to hell if they transgress the Rules 
and speak badly of ‘the practice of the left’. There we are told that they are saved by devotion to 
Hátake$vara, a form of $ who governs the hell worlds. Here, the same Tantra tackles the same 
theme from a different perspective. The fettered soul who transgresses for seven lives may be 
liberated by being sacrificed to the goddess. 

It is а common belief that animals offered in sacrifice are liberated after they have been 
Offered seven times in successive rebirths. At the most basic level, the same holds good for human 
sacrifice. Any human offered in sacrifice is ex conceptio in one or other of his last seven lives. 
Sublimated and interiorized, death itself becomes the sacrifice, and the path to liberation is traced 
through seven lives, lived realising higher levels of attainment, marked by seven deaths. Men 
draw closer to the goddess in this way, and so she likes, both literally and symbolically, to eat 
their flesh in their last series of rebirths, especially of those who are in their last life. 

This belief appears to have influenced or been influenced by an carly Buddhist 
conception. According to this view, there is a stage of spiritual development when the aspirant 
becomes a srotdpanna, lit. ‘one who has entered the stream’. Having entered this ‘stream’, he 
needs only seven more lifetimes in order to achieve liberation. This notion was later adapted by 
the Buddhist Tantras which, developing within the е cultural eu as their Saiva 
counterparts, needed in a like manner to purify and interiorize more primitive beliefs. Thus, the 
Hevajratantra affirms that the best sacrificial offering is a man who has traversed this course and 
become one who has ‘returned seven times’ (saptávarta). (HT 1/7/21) Whilst the commentator 
Vajragarbha accepts that this is literally the case, echoing the Tantra, he stresses that the human 
victim sacrifices himself willingly, implying that his action is guided by the altruistic spirit that 
inspires a Bodhisattva. However, he goes on to explain the ‘figurative sense’ in the Tantric 
perspective, according to which liberation is to be achieved in this very life, and that the offering 
is not an outer ritual but takes place spontaneously within the body. Vajragarbha begins by 
outlining the godlike features of men in their seventh birth: 


“They appear with seven shadows, their eyes are unflinching, there are three creases on 
their foreheads, their bodies emit a pleasing odour, and so on. If you see such a one, offer him 
flowers in salutation, circumambulate him, and address him thus: “O Great Lord of Yogis, the 
time has come to act for the good of such as us.” If you address him thus, he will surrender his 
life. . . . As for the figurative sense of saptavarta it is said: ‘Of all embodied beings, this body 
represents seven births, for from the eating and drinking of food and drink with their six flavours, 
these are digested, and nourishment increases. This is called the first birth. Then the blood is 
formed, and this is the second birth. Then flesh, which is the third, skin, which is the fourth, the 
formation of veins, which is the fifth, then bones, which is the sixth, then flesh and marrow, and 
this is the seventh.’ Hevajrapindrthafikà by Vajragarbha, commentary on HT 1/7/21. Translation 
by Snellgrove. 
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(He does) *the вате” (again), that is, he abandons (the observance of) 
the rules. ‘In this way’, by means of the channel which is the offering the donor 
(makes of the sacrificial animal, he attains Siva). 

As the birth of that (sacrificial animal) is in order to serve as the 
sacrificial pap (caruka) of the goddess, it should not be used elsewhere (for 
something else). Accordingly, he says: 


її doer fb erp аад Пе od 
areata Яя ся d wg d 


iti sambhavya citram tat pasünàm pravicestitam W 68 11 
bhogyicikirsitam naiva kuryád anyatra tam pa$um | 


"Reflecting on that varied wandering (from birth to birth) 
(pravicestitam) of sacrificial animals, the animal (selected for the sacrifice) 
with the desire that it serve as food (for the Goddess) (should not be 
assigned) elsewhere (to some other purpose). (68cd-69ab) 


(The animal selected for the sacrifice) *with the desire that it serve as 
food', that is, with the intention to feed the goddesses during the sacrifice and 
other such (rites, should not be assigned) *elsewhere' (for any other purpose) 
apart from the sacrifice. 

Surely (one may ask), let this be so with regards to the sacrificial animal 
that is fit (to be offered) in the sacrifice; however, it follows that one that is not 
fit, although brought nearby (to the sacrificial surface) should be removed 
elsewhere, where it can be used as one desires. (In that case,) there is no (such) 
rule that one should not assign the animal (selected for the sacrifice) with the 
desire that it serve as food elsewhere (for some other purpose). With this doubt 
in mind, he says: 


"If ty aen sft qaam d 6% 11 
a чу feq ween ЭЧ d oq dea | 


sa bhaved yogya iti buddhvapasarayet \\ 69 11 
Sum kintu kanksa ced visese tam tu dhaukayet | 


Nor should that animal be rejected once known that it is not fit (to 
be sacrificed). However, if there is a need for a special (animal fit to be 
sacrificed), one should draw it near (and offer) that one (but without 
rejecting the other one). (69cd-70ab) 


‘O Bhairavi, one should not offer an animal that is impotent, emaciated, 
very old or very young, and certainly not a female animal." 


“ Possibly 68cd-70ab and 71-72 are also drawn from the Anandasastra. 
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The animal whose nature is as stated here is not fit (to be offered in a) 
sacrifice. But even though one has known this, that animal should not be 
rejected. Rather, 


‘In order to (perform) the sacrifice successfully, (the sacrificial animal 
may be of) three kinds; that is, a (male) buffalo, goat or sheep that has horns, is 
young, complete in all its limbs, of one colour, and has an auspicious face." 


‘If there is a need for a special (animal fit to be sacrificed)’, as 
described (in this verse), one should also draw that special animal (that is fit to 
be sacrificed) close (to the place where it is sacrificed) so that (that) need may 
be fulfilled. Thus, what he is saying is that all the animals that have been 
brought close to the sacrifice, however many they may be, should be offered, 
not just those that are fit (to be sacrificed). 

Thus he says: 


Tatra AMAT 11 wo di 


tàvatas tan pasün dadyat tatha coktam maheśinā |I 70 11 


Mahe$in 5 has said the same; namely, that one should offer as many 
animals as there are (in the sacrificial area). (70cd) 


‘As many’ (animals as there are,) right up to those that serve to fulfil 
the need for special (animals that are fit to be sacrificed). 

Once he has defined what is special (that qualifies) an animal (to fit to 
be sacrificed) as a whole, he (now goes on) to define that with respects to its 
parts also. 


Parts of the Animal to be Offered 


чачта a med afe | 
зба Ч аф паң I 92 odi 
кезтн (арта | 
аттат нэт} FER = ат и ee 1 


pasor vapámedasi ca gàlite vahnimadhyatah | 

arpayec chakticakraya paramam tarpanam matam V 71 11 
hrdantramundamsayakrtpradhanam vinivedayet | 
karnikakundalimajjaparsum mukhyetaram ca và \\ 72 11 


% By saying this, Abhinava is stating that these teachings are acceptable because Siva has taught 
them in a Tantra. If so, it is not unlikely that it is the Anandatantra he began to quote from verse 
65. It is unlikely that Mahesin here is Sambhunatha, Abhinava's Trika teacher. I take this to be 
evidence that the entire passage concerning animal sacrifice, extending from 65 to 72, is drawn 
from the Anandatantra. 
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(The officiant) should offer to the assembly of goddesses 
(Sakticakra) the omentum and the fat of the animal, that has melted into the 
middle of the fire. This is considered to be the supreme libation. He should 
offer the main (part of the animal,) namely, the heart, entrails, head, 
shoulders, and liver, or else, the secondary one,” that is, the ears (karnika), 
earring (kundali)," marrow, and the lateral (channels). (71-72) 


He should offer the liver, which is dark meat, as the main (offering). 
"The ears’ (karnikà) is the genitals (lingika), and ‘the earring (kundalt)’ is 
the supreme little circle (mandalika).” ‘The marrow’ is the fat (vas) of the 
bone. “The lateral (channels)’ are the vital channels (пай?) on the sides (of the 
animal). 


The Propitiation of the Fire (agnitrpti) 


art ivi аватаре ef: | 
“їйї a tara чї (йз 0663 d 


tato ‘gnau tarpanam kuryan mantracakrasya daisikah | 
tan nivedya ca devaya tato vijfiápayet prabhum V 73 11 


After this, the teacher should perform a libation into the fire to the 
assembly of mantras (mantracakra), and having offered (all) that to the 
deity (deva), he should make (the following) declaration to the Lord. (73) 


"The libation’ is (performed) as is (the one) before. 
What should he declare? (In response to this question,) he says: 


edt aaa: THA | 
TAME ецая ат wy dg 
agera ferm: Етапи бат: 1 
чеч «їйї: Ta: AMET | oui 
атата Wb хатет{ўуч ЧЄ бта: | 


та wafeafr чта: тааб 058 di 


gurutvena tvayaivaham àjfütah paramesvara | 
saksat svapnopadesadyair japair gurumukhena và V 74 || 
anugrühyás tvayd Sisyah Sivasaktipracoditah | 


Read mukhyetararn for mukhyetararh. 

“1 The text may be corrupt here; kundali means a small earring. This does not seem to be 
appropriate here. 

** The word lingikà is not found in the dictionaries I could consult. It literally means ‘a small 
(female) penis’ is this the clitoris? Probably not, because female animals are not offered. 

© Like lingika, I could not find mandalikd in the dictionaries. 
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tad ete tadvidhah praptas tvam ebhyah kurv anugraham 1175 11 
samüvesaya mam svatmarasmibhir уай aham Sivah | 
evar bhavatv iti tatah Sivoktim abhinandayet 1176 11 


“You yourself, О Supreme Lord, (have ordained) me a teacher by 
(Your) command (aja). These are (my) disciples who, impelled by Siva’s 
power, deserve to be graced by You, (either) directly by means of teachings 
imparted in dreams and the like," by the repetitions of mantras or 
(indirectly) by the mouth of a teacher." Such are they who are present 
(here), grace them! I who am Siva, penetrate me with the rays of your own 
Self!” Then he should joyfully praise Siva’s declared (response) that, *may 
it be thus (as you wish)!” ”? (74-76) 


The Inflaming (of the Teacher's) Own Essential Nature 
(svasvabhavadipanam) 


franca часа 9 gd 
RTT: SO =й aS 11 oo 
oat дат (Чөң ечат ент | 
sra Wee аата i wc d 
reiner was freu чїч | 
freres 11 498 1 
элет чта Те SOTA, | 
речта тека тат q я: 1 co 


Sivabhinnam athütmánarh paficakrtyakaram smaret | 
svatmanah karanam mantran mirtim cánujighrksayà V 77 11 
tato baddhva sitosnisam hastayor arcayet kramat | 
апуопуат pasadahaya suddhatattvavisrstaye V 78 || 
tejorüpena татїтйт ca Sivahaste samarcayet | 
garbhavaranaganangaparivarasanojjhitan V 79 11 
Gtmanam bhavayet pascád ekakam jalacandravat | 


79 In Kallata's version of the revelation of the Sivasatra, а Siddha imparted them to Vasugupta in a 
dream. Tn a later version, narrated by Ksemarája, Siva appears to him in a dream to tell him where 
to look for it. 

7! These three options are inserted by Abhinava by way of a gloss on the passage of the MV which 
һе is quoting here. See following note. 

® TA 16/74ab, 75 = MV 9/37ab, 37cd-38ab. Verse 76 is an expanded explanation of MV 9/38cd- 
39ab: 


madiyàr tanum àvi$ya уепйһат tvatsamo bhavan || 
karomy evam iti prokto harsád utphullalocanah | 


“Once the (teacher) had said that with his eyes blooming with joy, (the Lord replied) “Т 
am doing so!"." 
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krtyopadhivasad bhinnam sodhabhinnam tu vastutah V 80 II 


Now (atha) (the teacher) should recollect (his own) Self, at one with 
Siva, who performs the five tasks (of creation, persistence, withdrawal, 
grace and obscuration) (paficakrtya), and that his own instrument of action 
(svatmanah karanam) (i.e. the senses) are the mantras,” and that, by virtue 
of his desire to grace (others), (he is Siva's) iconic body (of Mantra) (mürti). 
(77) 

Then, having tied a white turban (sitosnisa) (on his head), he should 
worship (his) hands, one after the other reciprocally, in order to burn away 
the fetters and emanate the pure principles. He should (then) worship the 
Mantras on Siva's Hand," (blazing) in the form of (His) radiant energy 
(tejas). They are present in the innermost circle (garbhavarana)” (just as 
they аге, without limbs, entourage or thrones (sana). After that, he 
should contemplate (his own) Self as one (alone) and (as seemingly) many 
(bhinna) because of (the five) tasks (it performs), that serve as limiting 
adjuncts (that appear to divide up its unity). This is as happens with the 
moon, (which appears to be various according to the stretches of) the water 
(in which it is reflected)."5 (However,) in actual fact, it is divided (only) into 
(the following) six modes. (78-80) 


‘Now (atha)’, after having obtained (Siva's empowering) command 
(ajria)," (he is ordained as a teacher). (He indicates) by this (word) that after 
y 


? Cf. MV 9/41cd: karanatvarn рғауйту asya mantra ye hrdayádayah "The mantras of the heart 
etc. become his instruments of action." 

^ Cf MV 9/44ab: sivahastar tatah kuryat pasavislesakarakam | ‘He should then make Siva's 
hand, that separates the fetters (from the il oul).' See note below. 

7% MV 9/43a. Siva, in the rite of adoration, is provided with a court of minor divinities 
in concentric circles. The first of these circles is called garbhavarana, lit. 
Cf. MV 9/39cd-44: 

"Then he should recall how the six-fold Path is sustained by (Siva) (quoted in TÀ 
9/90ab), and think of the five operations of creation (persistence, withdrawal, grace and 
obscuration) that are effected (by Siva) as his own. His supreme and inferior (pardpara) iconic 
body (of mantra, which is) the individual soul (produced by Siva’s) powers, is of two kinds, 
according to whether it is with form or without, and that attends on me (i.e. Siva) also. (Thus,) the 
mantras of the heart etc. become his instruments of action. (39cd-41) 

Having meditated on Siva, who is such, he should contemplate by means of the inner 
Self present within himself that he is of that nature, and encircle Siva ten times. Having made all 
the mantras present in the innermost circle (garbhdvarana), tying a white turban (sitosnisa) (on 
his head) and having repeated Navatma mantra seven times, he washes one hand with the other 
with scented water. Having done so, he should then make Siva’s Hand, that separates the fetters 
(from the disciple's soul).’ (42-44) 9/39cd-44 
^* The image of the moon reflected in water is a common one. For example, in Pardkhya 1/42: 
“(But perhaps) there exists only one knower, (situated) in various bodies, in accordance with his 
past actions. He appears both as one and as many, like the moon (reflected) in (rippling) water.” 
(Goodall's translation) 

But note that here the conclusion is not the same: ‘Inasmuch as (all are) forms of 
consciousness, they аге one; (but) they are divided, because of their various experiences. And 
those arise from the soul's own past actions. These are delusion (avidyà), which is bondage." 
(1/43) 

” See Dyczkowski 2009: vol 2 chapter 2 (pp. 197-479), all of which is dedicated to the deity’s 
and the teacher's empowering ‘command’ (аја). 


positioned 
‘the innermost circle’. 
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(his exposition of the rite that) satisfies (and propitiates) the fire (agnitrpti), he 
has begun (to describe the rite that serves to) energize his own (essential) nature, 
as enunciated (at the end of the first chapter). He should recollect the mantras 
that are (his) instrument of action (karanam) (i.e. the senses) as gross and subtle, 
and so too (Siva's) iconic body (of Mantra) (marti), in (its) supreme 
(transcendent) and lower (immanent) form. This is the prose order (sarnbandha). 
‘The white turban (sitosnisa)’ (is stamped) with Navatman, repeated seven 
times." (He should worship (his) hands, one after the other) ‘reciprocally’, the 
left by means of the right, and the right by means of the left.” This is the 
meaning. It is said that (Siva’s Hand? is blazing) ‘in the form of (His) radiant 
energy (tejas)’, in order to strengthen (its capacity) to burn away (the initiand’s) 
fetters. (The Mantras) ‘present in the innermost circle (garbhavarana)’ are 
the root Mantra and its faces. This is the meaning. As is said (in the scriptures): 


‘That is said to be Siva’s Hand that, conjoined with the five Brahmas, is 
presided over by Siva and, auspicious, severs (the initiand’s) bonds and bestows 
peace (ksemin).’*' 

(He should contemplate his own Self as) ‘one (alone)’. The meaning is 
that it is without companion, because it does not depend on anything else. (It 
also appears to be many,) ‘as happens with the moon, (which appears to be 
various according to the stretches of) the water (in which it is reflected)’. 
Just as the moon, although in fact one, due to the diversity of limiting adjuncts, 
that is, particular (stretches of water) such as water tanks, (appears) to be many. 
Such is the case with this (Self) also. This is the meaning. 

(Now,) in order to explain how (the experience of the Self) is divided 
into six modes, he (paraphrases) the scripture that expounds that, in accord with 
its essential meaning. 


meges wet ч БИШ. | 

yar fe seq weinoss БЧТ war d e$ odi 
SPIRO rema: | 

aerate Wem: wp TTS 116% di 
mandalastho ‘ham evayam saksi cakhilakarmanam | 


Suddha hi drastrata Sambhor mandale kalpità тауа 81 11 
homadhikaranatvena vahnav aham avasthitah | 


7 Jayaratha is following MV 9/43b. 

” Read, as suggested by the editor, vamena for vame. 

9 MV 9/44а. 

*! Ksemaraja quotes this and the following verse in SvTu ad 4/59: 


anendlabdhamatras tu dehi nirmuktabandhanah | 
prayati $ivasayujyari nirmalo nirupaplavah W 


‘Having, due to this (i.e. Siva's Hand), not attained the (minimum) measure (required to 
activate karma), the embodied (soul) is freed from (its) fetters and, free of Impurity and affliction, 
attains conjunction with Siva.’ 
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yadatmateddha mantrah syuh pásaplosavidhàv alam | 82 11 


#21) “It is I myself who reside in the mandala, and am this witness of 
all (ritual) actions.” (In other words,) within Siva's mandala, Y conceive 
myself to be a pure witness, (not an agent). (81) 

2) “It is I who reside in the fire, as the basis (adhikarana) on which 
the oblation takes place."^ (The purpose of this meditation is that) the 
mantras, inflamed by the state of the Self (atmata) (thus identified with the 
fire), can burn up the fetters. (81-82) 


The status of the witness is taught (with the word) ‘pure’ and the rest. 
(The officiant considers himself to be a) “риге” (witnessing consciousness 
alone,) not mixed with (any sense of) agency. (The Mantras are) ‘inflamed by 
the state of the Self (atmatà)', that is, their luminous energy (dipti) is unfolding 
by virtue of the penetration of the Supreme Lord, who has assumed the form of 
the fire. This is the meaning. 

Surely (one may ask), what is (the nature of) their capacity to burn up 
the fetters (of the fettered soul)? With his doubt in mind, he says: 


TARTAR YA: 
after: afta aÀ 3 1 


атата tre: Wea ll 


2 Verses 81- 86 that describe the mental attitude (bhdvana) of the teacher as he performs his 
ites as an apprentice (putraka) are drawn from MV 9/47cd-49. Abhinava 
quotes all of those verses literally, but he does so a line at a time, inserting a line or more of his 
comments in between. Thus 16/81ab = MV 9/47cd, TA 16/82ab = MV 9/48ab, 16/84ab = MV 
9/48cd, 16/85ab = 49ab, TA 16/86ab = MV 9/49cd. 

® MV 9/47cd that reads vakhilakarmasu for cakhilakarmanam. 

™ Literal quote with no variants of MV 9/48ab. 

*5 Note here how the line of Abhinava's commentary that alternates with a line from the MV 
serves to explain and stress that the ritual agent — in this case, the teacher engaged in initiating his 
disciple — is conscious of himself as the witness consciousness. He empowers the Mantras by the 
awareness of his state of consciousness in order to burn up the fetters of the Self. This happens by 
shifting the attention from the object to the subject. In this way, the ritual action operates in the 
field of subjectivity rather than that of objectivity. Abhinava does not refer to the lines that follow 
in the MV, i.e. ‘up to the end of the sacrifice I am present in the jar in order to quell obstacles and 
in the disciple’s body in order to accomplish his separation from (his) fetters. (MV 9/48cd-49ab) 
But clear by referring to them that the subjectivity in question is that of the teacher present in 
the disciple. Here as in many other cases, it is clear that he expects his reader to know the text to 
which he is referring. 
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samanyatejorüpantarahütà bhuvanesvarah | 

tarpitah $ravita$ сапог nadhikaram pratanvate || 83 ll 
à yagantam аһат kumbhe samsthito vighnasantaye | 
samanyarüpatà yena visesapyayakarini | 84 || 
Sisyadehe ca tatpasasithilatvaprasiddhaye | 

sa hi svecchavasat pasan vidhunvann iva vartate | 85 11 
saksat svadehasamstho ‘ham kartanugrahakarmandm | 
Jjianakriyadsvatantratvad diksakarmani pesalah 86 11 


The Lords of the Worlds, invoked (in this way) within the (one) 
universal (зйтапуа) radiant energy (tejas)," (when they have been offered) 
libation and made to hear (the appropriate Mantras, no longer) exert (any) 
authority over the individual soul. (83) 

3 (and 4)) “In order to quell (all) obstacles, I (will continue to) 
reside in the (sacrificial) jar up to the end of the sacrifice.” This is the 
universal (attitude) (samanyarüpatà) (observed throughout the rite) that 
nourishes (and sustains all) the particular (actions that take place in the 
course of it). (84) 

5) “And (I also) reside in the body of the disciple, in order to loosen 
his fetters.” He abides (thus), as if shaking off (his disciple’s) fetters by the 
power of his own will. (85) 

6) “I who am the author of the (various) acts of grace reside (in 
person), directly apparent (saksat) within my own body." As (I am) free to 
know and do (all things), I am capable (of performing) the rite of 
initiation.” (86) 


(The Lords of the Worlds are invoked) ‘within the (one) universal 
(samanya) radiant energy (fejas). The meaning is that they have attained a 
state of oneness with the Mantra, the nature of which is the Supreme Lord's 
radiant energy, that has encompassed within itself the three abodes (of Рага, 
Рагарага and Арага). The invocation etc. is being explained. The authority (of 
each Lord) is limited to that of his own world etc. (The reference to) ‘the 
(sacrificial) jar' (kumbha) implies also (the second small) jar (karkari), 
otherwise, (this meditation would only be) divided (into five kinds,) not six. He 
is present here solely as one who quells obstacles (to the successful completion 
of the sacrifice) so that he may protect all the particular (ritual) actions (done in 
the course of the sacrifice). And so it is said that 'this is the universal 
(attitude) (samanyarüpata) (observed throughout the rite) that nourishes 
(and sustains all) the particular (ritual actions)'. (He shakes off his disciple's 
fetters) ‘by the power of his own will’. It has been said many times before that 
he does not depend (at all) on anything (else taking place,) such as the maturing 
(of the soul’s) impurities. 


* Tt is universal with respect to the three planes of consciousness, of Pari, Parüparà and Арага. 
® MV 9/48cd. 

* MV 9/49ab. 

® МУ 9/49cd. MV reads -karminah for -karmanam. 
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Surely (one may ask), how is this possible when he is in a limited 
(confined) state due to his association with body and the rest (of the 
psychophysical organism)? With this doubt in mind, he gives an example. 


Ртаартатар тата агт ls | 

wat чате seers qr тең |1 49 di 
Tamera AAs cet fera 

зга бета! чаң d чч и ce odd 


bhinnakaryakrtivratendriyacakranusandhiman | 

eko yathaham vahnyàdisadrüpo ‘smi tathà sphutam W 87 11 
evamálocya yenaiso 'dhvanà diksam cikirsati | 
anusamhitaye Sisyavarjam райсаѕи tam yajet | 88 11 


“Just as I am the one subject who unifies (all) the diverse products 
(кагуа) (of consciousness), forms and assembly of the senses (indriyacakra), 
in the same way, I am clearly manifest (sphuta) in six ways (rüpa) as the fire 
and the rest.” 

Thus viewing (himself) in this way, (the teacher) should worship 
(amongst the six Paths) the Path by which he intends to perform the 
initiation, into (these) five (experiences of oneness), with the exception (of 
the body of) the disciple,” in order to bring about (their) unification. ” (87- 
88) 


"I am one amidst (my) many activities and each (of the countless) 
particular (phenomenal) forms.” (Krsna says in the Bhagavadgitá that): 


‘An eternal part of Myself, having become an individual soul in the 
world of individual souls, draws (towards itself and activates) the senses, with 
mind as a sixth, that are present in (the objective sphere which is My material 
and psychophysical) Nature (prakrti).? 


“I abide in the midst of the group of the six senses mentioned here as 
the unifying subject. It is I who see and I who hear. I am the witness 
(consciousness) of all people, and I am sixfold as the one who sees (and hears) 


% Sce above, 16/85. 
9! Verse 88 is a paraphrase and free interpretation of MV 9/50-51ab: 


ity etat sarvam álocya Sodhyadhvanam [g: Sodhyatmanam] vicintayet | 
diksárn уепааһуапа mantri Sisyanath kartum icchati W50 11 
tatraivdlocayet sarvari уйуй! padam апатауат | 


"Thus, having viewed all that (in this way), (the teacher) should think about the path 
which is to be purified, by means of which the officiant (mantrin) wishes to impart initiation to 
(his) disciples. He should view everything there itself, so that it may go to the plane free (of all) 
disease (and death)." 

9 BhGi 15/7. 
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etc. In the same way (I am also present) in the mandala and the fire etc." This is 
the meaning of the statement (made here in this verse). (The teacher should 
worship the Path,) amongst (those of) the Principles and the Forces etc., ‘by 
which’ (he intends to initiate his disciple). 

Surely (one may ask), what happens here by (this process of) unification 
(anusandhana)? With this doubt in mind, he says: 


этү ч тете: | 
HATTA a gR 114% Ui 
Wifi ferar {айз өзен a 


anusandhibalante ca samasavyasabhedatah | 
kuryad atyantam abhyastam anyántarbhüvapüritam 89 || 
tato ‘pi cintayà bhüyo 'nusandadhyàc chivatmatam | 


(The teacher) should practice intensely within the force (bala) (of 
his) unifying contemplation (anusandhana) to make the inner state (of all 
these elements, both) singly and collectively, completely full one within the 
other. Then, once again, he should (contemplate and) unite (them) with his 
thought to (their essential) Siva nature (in the following way). (89-90ab) 


(The teacher should practice) ‘intensely’. The intention is that in this 
way he may accomplish the rite (karman) successfully without wavering. “Не 
should unite (and contemplate them)', that is to say, within himself. 

In the course of expounding a passage from scripture, he elaborates this 
same (teaching). 


этейя чї чї я ч qquedq Fafa 1 о od 
menaa WT ade SHMD d 

я ч аеябчсатета таса | «2 od 
aden qur a ouefufaqu i 
geier AAT: 11-82 1 
ченине Ta ee ze a 


aham eva param tattvarn na ca tad ghatavat kvacit || 90 11 
mahāprakāśas tat tena mayi sarvam idam jagat | 

na ca tat kenacid báhyapratibimbavad arpitam V 91 11 
kartüham asya tan nanyadhinam ca madadhisthitam | 
itthambhütamahàvyaptisamvedanapavitritah V 92 Wl 
matsamatvam gato jantur mukta ity abhidhiyate | 


э 89-90ab is an explanation of MV 9/50cd-51. 
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(The insight) that *I am the supreme reality" is in no circumstances 
like (the perception of) a jar. “This is the Great Light (of consciousness), 
and so all this (universe) is within me," and that is not deposited (within 
me) by some external (reality) as is a reflection (in mirror). I am the author 
of this (creation), I preside over it and it is not dependent on (anything) 
else.” Purified thus by the awareness (samvedana) of the great pervasion 
(mahavyapti) (of consciousness), which is such, a creature who has become 
my equal is said to be liberated.” (90cd-93ab) 


‘That’ (insight is not like the perception of a jar,) because (it has no) 
fixed (conditioned nature) (niyata) like (that of) a jar. ‘And so’, because it is the 
Great Light (of consciousness), the essential being (sadbhava) of everything is 
(present) within (its) full (and all-encompassing) nature. This is the sense. 
‘That’ (universe is reflected within me) because it is not deposited (there) by 
any outer original object (bimba) (of which it is a reflection). Therefore ‘it is 
not dependent on (anything) else’, and so ‘I preside over it’. The meaning is 
that it rests within me alone. As scripture (declares): 


‘I preside over all things, and I am the author (of ай)??? 


The reason (everything) becomes one with me (matsamtva) is (the great 
pervasion (mahavyapti) (of consciousness)), ‘which is such’ etc. As was said 
before with the same intended sense: 


‘Liberation is nothing but the (full and complete) experience (prathana) 
of one's own nature. And the nature of the Self is (pure) consciousness, nothing 
else.’* 


Surely (one may ask), what is the result of repeating this kind of 
meditation again and again? With this doubt in mind, he says: 


апче чта Їй 183 1 
arde aft etd ferarum | 


tapanirgharsasekadipáramparyena vahnitam || 93 11 
yathàyogolako yati gurur еуат Sivatmatam | 


™ 90cd-9 lab is an expansion of MV 9/52ab. aham eva рағат tattvarh mayi sarvam idarh jagat | “I 
myself am the supreme reality and all this universe is within me.” 

% 924 is a close paraphrase of MV 9/52cd: adhisthata ca kartā ca sarvasyaham avasthitah | “I 
preside over all things, and I am the author of all". 

% 93ab is a literal quotation of MV 9/53ab. atsamatvar (read with 16/93a matsamatvarn) gato 
jantur mukta ity abhidhiyate | Abhinava continues his presentation and exegesis of this passage 
from the МУ, taking it up again from MV 9/55cd-56ab below in 17/1 ff. 

?' MV 9/52cd. 

* Above, 1/156abc. Also quoted above in TAv ad 1/31 and ad 1/331 (330). 
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Just as a ball of iron (worked by a blacksmith gradually) assumes a 
fiery (incandescent) state by a series (of successive actions) such as heating, 
beating and sprinkling it (with water to then heat it again and so on), in the 
same way the teacher (gradually) attains the state of Siva's nature. (93cd- 
94ab) 


The Depositions 


The Procedure for the Deposition of a Path on the Disciple's Body 
(Sisyadehaga adhvanyasavidhih) 


ча: qoi wer wuwrfadfemeu 1 ey 1 
чаратоў rer aunt: аа 99 | 


farei eure ч=тчтй өтк AT 11 84 di 
denm emu AERA fms. | 


tatah purahsthitarh yadva purobhavitavigraham I 94 11 
paroksadiksane yadvà darbhadyaih kalpite mrte | 

Sisye viksyarcya puspadyair nyased adhvanam asya tam 95 1 
yenüdhvanà mukhyataya Куйт icchati daisikah | 


Then (thus prepared), after the teacher has seen and worshiped (the 
disciple) with flowers etc., he should deposit (onto his body one of) the 
Paths, as the main one (mukhyataya) by means of which he intends to 
initiate him. (This may be done for a disciple) who is present before him, or 
else (for one who is absent. In that case, the teacher) imagines that his form 
is present in front of him within (an image of) the deceased (disciple), 
fashioned from Киќа grass and the like,” in the course of the initiation (that 
is imparted) to one who is absent. (94cd-96ab) 


(A disciple) ‘who is present before him’, that is, one whom when he 
looks (he sees) directly. ‘One who is absent’ because he is present in another 
body. (A disciple) who is ‘deceased’ is one who is dead. This is the meaning. 

He explains (what is meant by a particular Path) being the main one. 


d ав oem aea AR: eso 


tam dehe nyasya tatrantarbhavyam anyad iti sthitih V 96 11 


The condition (of the main Path) is such that, once it has been 
deposited onto the body, (the teacher) should consider that (every) other 
(Path) is included there (within it)". (96cd) 


9 See below, Chapter Twenty-one. 
199 The description of the procedure of the rite of initiation continues in 17/1 ff. 
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With this, he has described the procedure concerning the deposition of 
the Path onto the disciple's body. 


He now talks about the wonderful (nature of) that which is to be 
purified and (its) purifier. 


The Variety of Paths to be Purified and their Purifiers etc. 
(Sodhyasodhakàdivaicitryam) 


чїч ч freed ata fs | 
mer ned waa: 11 qo 
загада wafer wearer: 

wae Yous ww Ча TAT: 11 64 І 


Sodhyadhvani ca vinyaste tatraiva parigodhakam | 

nyased yathepsitarn mantram Sodhyaucityanusaratah V 97 11 
kvacic chodhyam tv avinyasya $odhakanyàsamátratah | 
svayari Suddhyati sarisodhyarm sodhakasya prabhavatah || 98 || 


"! Verses 97-150ab are based on chapter six of the MV, which is only thirty verses long. 


According to the MV, they are devoted to the initiation imparted by knowledge (jfidnadiksa). 
Abhinava refers to that chapter in a nondescript way as a ‘the variety of Paths to be Purified and 
their Purifiers etc. (Sodhyasodhakadivaicitryam)’. He presents it as part of the initiation given to 
apprentices (putrakadiksd), that continues up to the end of Chapter Seventeen. An echo of its 
original name remains in Abhinava's name for it, that is, vijiánadiksà — the initiation that imparts 
immediate enlightening insight (vijfiána). Here then is another example of the initiation that 
bestow immediate liberation he sponsors throughout his Tantraloka, that takes place in a moment, 
by direct transmission from teacher to disciple, by his gaze or the single utterance (sarhjalpa) of a 
mantra (16/249) or the like. In this way, by his undistracted unifying concentration (sandhi = 
anusandhi), the teacher purifies his disciple’s Karma (16/305cd-306ab). 

The gradual procedure requires the projection of the Six Paths along the subtle body, 
that extends up from the base of the feet (marked by the left toe) upwards, for a total of 108 
fingers. These distances are covered in three modalities, corresponding to the Goddesses Арай, 
Parüpará and Рага. The first serves as the basic model, of which the last two are explain 
modifications and additions (see verse 106-107 = MV 6/24cd-27ab). The Арага deposition 
extends for 84 fingers, the Parüparà, 96, and Рага, 108. The Арага projection is explained in 
verses 101cd-105 (equivalent to MV 6/2-6ab) (the 36 reality levels). The additions for Paráparà 
and Рага аге іп 106-7 = MV 6/24cd-27ab. The 118 world orders projected into 84 finger breadths 
is described next in 114-127 (equivalent to MV 6/6cd-18ab). This is summarized first (128-129), 
and then the modifications for Рагарага and Рага (130-131). Abhinava goes on to explain the 
corresponding Path of Mantra (132-139ab) and Path of the Phonemes (139cd-142). This he does 
in his own way, with reference to what he had stated previously in a different context. Thus, he 
elucidates MV's concise and obscure presentation (6/27cd-29ab). He concludes with a 
presentation of the projection of the Path of the Forces (kalddhvan) (147-150ab), to which the MV 
only alludes (6/28cd). 

This is the Path which to be purified (sodAya), that is, made one with Siva. The seventy 
purifying Mantras are now outlined as taught in ће SaraSastra (Trikasára) (150cd-158), and 
quoted in brief (159-161). An interesting feature of these seventy Mantras is that they also include 
Krama mantras integrated into the Trika triad (16/156-7) in the standard manner (three Goddesses 
in four states of emanation, persistence, withdrawal and the Inexplicable). Abhinava mentions this 
set at the beginning of the Tantraloka, thus signalling their importance and setting the stage for 
their recurrence in the rites and Yogas as culminating additions. 
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Once the Path that is to be purified (Sodhya) has been deposited 
(on the disciple's Боду)" according to what is (most) appropriate for it, the 
preferred Mantra that purifies it should be deposited there (in the same 
place). (If) in some cases (the Path) to be purified has not been deposited, 
then just by depositing the purifying (Mantra alone) it is purified by itself, 
by virtue of the (Mantra’s) purifying power.'™ (97-98) 


(The Mantra that is) ‘preferred’ by either the teacher or the disciple 
(should be deposited) ‘according to what is (most) appropriate for it’. It is 
said (in the Malinivijayottara) that: ‘the eight Mantras of Pibani etc. should not 
be applied beyond Iśvara.” The meaning is that this has been said in accord 
with the characteristics of the object of purification. (It is purified by itself) *by 
virtue of the purifying (Mantra’s) power’ As is said (in the 
Svacchandatantra): ‘The power of mantra, born from the mouth of the Supreme 
Lord, is indeed beyond conception.’ '* 


'? The following section up to verse 16/237 deals with a series of depositions of Mantras the 
teacher makes on the disciple's body to purify and initiate him. Abhinava has already said that the 
deposition of Mantras alone may be sufficient to initiate If that happens, the initiatory rites 
that normally follow would be superfluous, simply initiation is a process of purification, 
The depositions described here are essentially based on those described in chapter six of the 
Malinivijayottara, supported by those described there in chapter four. The MV introduces the 
depositions of chapter six as those of the initiation by means of knowledge (jñänadīkşä) (MV 6/1 
and 29cd-30ab). This is іп contrast to the initiation by means of action (kriyddiksa), that involves 
ritual. Clearly, ‘knowledge’ in this context means the knowledge of these depositions and their 
Mantras. Abhinava is clearly aware of this distinction, but understands it at a higher level. 
According to him, the ‘initiation by means of knowledge" (jAdnadiksd) is better understood as 
being one by means of consciousness or insight (vijadnadiksd). This is imparted directly by the 
teacher's gracious look to the disciple who is fit to receive it (cf. above TÀ 2/2 and note, also 
16/248-29). In this way he finds another parallel to the intense direct trans оп taught in the 
Krama tradition and the immediacy of recognition taught in the Pratyabhijüá as it is in the 
Parátrisika, integrated into the Trika of the MV to become Anuttara Trika. 

10 To strip away, cancel and eliminate. 

1% Cf. below, 16/223cd-224ab. The Six Paths are of two kinds. Three are the objects of 
purification — sodhya — and three are the purifiers — sodhaka. The former are the Worlds, Reality 
Levels and Forces. The latter are Mantra, Parts of Mantra and Phonemes. Formally, the two are 
deposited together. First the objects of purification, followed by the purifiers or in parallel, An 
example is equating parts of a Mantra to Tattvas. Projected onto the body, as it is uttered moving 
along the body, the soul crosses the worlds embedded in the Tattvas, and as it does so is cleansed 
of Karma and fundamental Impurity (Mala). The Projecting Mantras in this way on the body is 
thus equivalent to initiation. Combining permutations of the basic set of Mantras projected onto 
the body variously, they become very many. 

"5 MV 9/73ab. ‘In all the rites in which the Mantras have not been (explicitly) stated and in all 
kinds of initiatory rites, the Mantra that needs be applied for the purification of all the principles 
up to and including Maya, is that of Арага. With regard to the principles that range from Pure 
Knowledge to Siva ‘with parts’ (sakala), it is Parapara. Moreover, the cight Mantras of Pibani etc. 
should not be applied beyond lévara, and the six limbs beyond Siva ‘with parts’. All the rites 
concerning Siva ‘without parts’ (niskala) should performed with the Mantra of Para.’ MV 9/71cd- 
74ab Quoted in full above in ТАу ad 11/88. 

1% SvT 4/15 lab, also quoted below ad 28/361cd-362ab. The context is as follows: 


evar bhāvānusāreņa Sisyanam gurund sada | 
phalarh tu vividhàkararh nispadyeta sudiksaya \\ 150 11 
yasmát ---- 

acintyà mantrasaktir vai paramesamukhodbhavà | 
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In order to explain there the wonderful variety of the object of 
purification, he says: 


am Tm up N a {= | 
TASMAN Prat =A: SAT: 11 6% 1 


aparam рағарағат ca param ca vidhim icchayà | 
tadyojananusarena sritvà nyasah sadadhvanah | 99 11 


The six Paths are deposited on the basis of the lower (apara), 
middling (parapara) and supreme (para) procedure (relating to the three 
corresponding Vidyas) as (the teacher) wishes, in accord with their 
(appropriate) application. (99) 


The word ‘their’ (in the expression) ‘in accord with their 
(appropriate) application' refers to the lower procedure and the rest. 

How should it be deposited on the body? (In response to this question,) 
he says: 


The Projection of the Thirty-six Principles onto the Body 
were Яа GIR unm | 
"ure seram fifa fat: 11200 1 
жї emp Te: Ura Ча od 


рағатеќаѕуа mukham  parüéaktis tadudbhavatvad evācintyā | #аКи$аЬйепа уїтуазйгийт 
mantranam dha \\ 1511! 
sd ca - 
kriyakale prayoktavyà guruna bhaktipürvikà V 151 11 
kriyà diksádika, bhaktir mantrasvarüpamarsanakramena tadviryanupravesamayi saiva || 
acintyety üdinedam aha ---- 

isanam iva раќапат mantraih kavalanam dhruvam | 
karoti mantratattvajfiah Sivavesi guruh ksandt M 152.11 


‘In this way, according to the feelings (bhava) of the disciples, the teacher should 
always generate the many forms of the fruit (of their actions) by means of a good initiation.’ (150) 

Why (is that): 

"The power of mantra, born from the mouth of the Supreme Lord, is indeed, beyond 
conception.’ (151ab) 

As the Supreme Power is the Supreme Lord’s mouth, because it comes forth from there 
alone, it is beyond conception. The word ‘power’ (Sakti) denotes the essentiality of the vitality of 
mantras. And that (power): 

‘should be applied with devotion by the teacher when the rite (Kriya) (takes place). 
(Sled) 

“The rite’ is initiation etc. ‘Devotion’ is entry into the vitality of Mantra by a process of 
reflecting upon the Mantra’s essential (divine) nature. As for ‘inconceivable’, he says this: 

‘Mantras certainly swallow up (and consume) the fetters, that are like poison. The 
teacher who knows the true nature of Mantra and has penetrated into Siva does that in a moment.’ 
SvT 10/150-152 
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lalatantam vedavasau randhrantam rasarandhrake | 
vasukhendau dvadasantamityesa trividho vidhih V 100 Il 
kramena kathyate drstah Sastre $ripürvasarnjiüte | 


There are 1) eighty-four (finger breadths from the left toe) up to the 
forehead; 2) there are ninety-six up to the Cavity (of Brahma), and 3) one 
hundred and eight up to the End of the Twelve (finger space above the 
head) (dvadasanta). This threefold procedure, which (I have) seen in the 
scripture called Sripürva (ie. the Malinzvijayottara)," will be explained 
(step by step.) in due order. (100-101ab) 


He (now) begins (the exposition) of that (deposition in relation to the 
thirty-six) principles. 


яз wem їчтї FoR чч oto 
*RT refer IH TAS БИЧ, | 
TAS meae Wye H £o3 II 


aaa STE TAMAR BRT 11 оҷ gi 
Ferd at arg qe ager: | 
regem" чїч: 11 208 od 
To Bat ATS Tere g qud | 
Teagerentrarcrise ward fafg: 11 go. 1 


tatra tattvesu vinyáso gulphànte caturamgule V 101 ll 

dhara jaladimilantam pratyekam dvyamgulam kramat | 
rasaSrutyamgulam nabher ürdhvam ittham sadamgule W 102 11 
pumsah Каїйтат sattattvim pratyekam tryamgule ksipet | 
astadasamgulam tv еуат kanthaküpavasánakam | 103 11 
sadàsivüntam mayadicatuskam caturamgule | 

pratyekam ity abdhivasusamkhyam àlikadesatah | 104 || 
Sivatattvam tatah pascat tejorupam anakulam | 

sarvesam vyapakatvena sabahyabhyantaram smaret | 105 11 
jalat dhyantarh sérdhayugmam miilam tryamgulam ity atah | 
dvadasamgulatadhikyad vidhir esa paraparah W 106 I| 

jalat dhyantam tryamgule ced avyaktam tu catustaye | 


10 These procedures are described in chapter six of the MV. See above, 7/68cd-70ab. 
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tac caturvimsatyadhikyat paro ‘py astasate vidhih W 107 11 


There, the deposition within the (thirty-six) principles (is as 
follows). Earth extends for (a distance of) four fingers (from the soles of the 
feet) up to the ankles. The (twenty-three) principles from Earth up to 
Nature (prakrti) occupy two fingers each, successively. In this way, (the 
space covered extends for a total of) forty-six fingers, six (of which) are 
above the navel. The six principles from the individual soul (purusa) up to 
the Force (of limited agency) (kala) should each be placed in (the space 
covered by) three fingers. In this way (they span a total of) eighteen fingers 
up to the pit of the throat. The four (principles) beginning with Màyà and 
ending with Sadasiva occupy four fingers each, thus (covering a distance of) 
sixteen fingers up to the forehead."* Beyond that, one should recollect the 
Siva principle, which is tranquil (anakulam) and (whose) nature (is) radiant 
energy (tejas), as pervading all (the principles,) along with (everything that 
is) external and internal. (101¢d-105)'” 

This, the intermediate (parapara) procedure (is such) because it 
(extends for an) extra twelve fingers, as the principles from Water up to the 
intellect occupy two fingers and a half and Nature (prakrti) three." (106) 

The supreme procedure is such as it occupies twenty-four more 
fingers (space), and so comprises one hundred and eight digits, with the 


1% The order of Арага is explained in MV 6/2-5. 

Арага (84 finger breadths) 

Earth — 4 fingers (soles of the feet to the ankles) 

Water to Nature — 2 x 23 fingers (from the ankles to six fingers above the navel) = 46 fingers 
Purusa to К; x 6 fingers (from navel to the throat) = 18 fingers 

to Sadasiva — 4 x 4 fingers (from throat to forehead) = 16 fingers 

perva 
Olcd-105 are a paraphrase of MV 6/2-6ab. Here is the passage on which Abhinava is 
ccount: 

"The five (gross) elements (should be deposited) from below the feet, (each one) 
extending for two fingers. The Earth (principle) extends up to the end of the ankle (for four 
fingers), and then (the twenty-three principles) beginning with Water, in due order. (They cach 
take up two fingers’ space) and end six fingers above the navel. (Then) one should think of the 
group of six principles (extending) from the principle of the individual soul up to to the principle 
of the Force (of limited agency). (2-3) 

Then one who is well attentive should meditate on the four principles, beginning with 
Maya and ending with Sakala, as extending for four fingers (each). (4) 

Beyond that, (one should recollect) the Siva principle, which is tranquil (anakulam) and 
whose nature is radiant energy (tejas), as pervading all (the principles), along with (everything 
that is) external and internal. This deposition (nydsa), (made) with the division of the thirty-six 
principles, has (thus) been described. (5-6ab) 

"” Verses 16/106-107 are a paraphrase of MV 6/24cd-27ab, which is quoted in the commentary. 
As in the previous procedure, the Earth occupies four fingers, and so the intermediate procedure 
takes up a space of 4 + 55 + 3 + 18 + 16 = 96 fingers. Sce MV 6/25-26a. 
Рагарага (96 finger breadths) 

Earth — 4 fingers (from soles of the feet to ankles) 

Water to Mind — 2 % x 22 fingers (from the ankles to one finger above the throat) = 55 

fingers 

Nature — 3 fingers (to four fingers above the throat) = 3 fingers 

Purusa to Kala — 3 x 6 fingers (to six fingers above the forehead) = 18 fingers 

Maya to Sadasiva — 4 x 4 fingers (to the Cavity of Brahma) = 16 fingers. 
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principles from Water to the intellect occupying three fingers (each) and 
Nature four." (107) 


1) The twenty-three principles from Water to Nature each extend for 
two fingers and (cover a distance of) forty-six fingers. This is the meaning. The 
meaning is that it extends up to six fingers above the navel. ‘In this way’, 
because each one of the six extends for three fingers (they span a total of 
eighteen fingers up to the throat). Each of the (four principles beginning with 
Maya and ending with Sadasiva occupy) four fingers each, thus, as the four are 
four fingers each, they make sixteen fingers (up to the forehead). 

2) and 3) (According to the intermediate procedure,) each of the twenty- 
two principles from Water up to the intellect occupy two and a half fingers, and 
(Nature takes up) two. Thus, because (there are twelve more) in the intermediate 
procedure and twenty-four extra in the supreme one, they extended for 96 and 
108 (fingers).'? As is said (in the Mdlinivijayottara): 


"This is said to be the lower (apara) procedure. Listen (now) to the 
intermediate one (parapara)." One should know that, as before, the Earth 
principle (occupies) four fingers. One should note that (the principles beginning 
with Water and) ending with the intellect measure two and half fingers (each). 
One should know that Fundamental (Nature) (occupies a space of) three fingers, 
and the rest are said to be as before. In the case of the supreme (para) procedure 
also, Earth is as before and the others, (i.e. the principles from Water to the 
intellect, each measure) three fingers, and Fundamental (Nature) occupies four 
units. One should deploy the rest as before.’ ^ 

Surely (one may ask), what is the (scriptural) authority for (these) three 
measures in this way? With this doubt in mind, he says: 


fifa eme агибт [Чч | 
"Up Wah тэат 11200 | 


!!! See MV 6/26cd-27ab. This is quoted in the commentary. Earth, as before takes up four finger 


breadths. Thus 
4466444184 16= 108. 
Para (108 finger breadths) 


Earth — 4 fingers (from soles of the feet to ankles). 

Water to Mind — 3 x 22 fingers (to six fingers below the throat) = 66 fingers. 

Nature — 4 fingers (to ten fingers below the throat). — 4 fingers. 

Purusa to Kala – 3 x 6 fingers (to four fingers below the Cavity of Brahma) = 18 fingers. 

Maya to Sadāśiva — 4 x 4 fingers (to the End of the Twelve) = 16 fingers. 
112 In the supreme procedure, each of the principles from Water to the intellect occupies three 
fingers, that is, half a finger more than in the intermediate procedure, and one more than in the 
lower one. This makes a difference of eleven and twenty-two fingers extra with respect to them. 
Again, Nature occupies two fingers in the lower procedure, three and four in the intermediate and. 
supreme, respectively. The latter two extend for twelve and twenty-four fingers more that the 
lower one. 
! The lower one consists of eight four finger breadths and the intermediate, subtle one of ninety- 
six. The earth takes up the first four fingers, thus the divisions are 4 + 55 +3 + 18 + 16 = 96. 
14 МУ 6/24cd-27ab. 
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trividhonmanakam vyaktam vasudigbhyo raviksayat | 
mayatantre tathà coktam tattatsvaphalavàfichayà W 108 || 


(This) threefold measure is clearly apparent due to the (successive) 
subtraction of twelve (finger spaces) (raviksaya) from the (full measure of) 
one hundred and eight. The same is stated in the Mayatantra: ‘(they are this 
or that,) according to the fruits one desires.'''5 (108) 


(The subtraction of) twelve (finger spaces) should be (applied) 
successively. Thus, (each successive one) decreases by a twelve-finger (space). 

Having defined the deposition of the principles as a whole, he now goes 
on to talk about (their deposition) individually. 


чачаче теат waa бат | 
Re арата атага Та ТЧ 11-208 d 
qonarar ef: | 


navapaficacatustryekatattvanyase svayam dhiyà | 
пуйзат prakalpayet tavat tattvàntarbhàvacintanát | 109 11 
kalapaficakavedandanyaso ‘nenaiva laksitah | 


The (manner and content of the) deposition in the case of a 
deposition of nine, five, or four principles or (just) one, can (easily) be 
figured out by the (teacher's) own intellect, bearing in mind that the rest of 
the principles are included within it." The deposition of the five Forces 
(Кай) and the four Eggs (anda) is characterized by this (same procedure as 
that of the five and of the four principles, respectively). (109-110ab) 


15 The sense of the translation is uncertain. The pertinence of this citation is not clear. 101cd-105 
is a paraphrase of MV 6/2-6ab, and 106-107 a condensed paraphrase of MV 6/24cd-27ab, and so 
this passage definitely not drawn from the Mayatantra (also called Mayasarngraha). This way of 
measuring the proportions of the body is a common, standard one. The Mayatantra, which is 
concerned with temple architecture, followed the same system. There the three measurements 
must have been homologized in an analogous manner, with reality levels that, projected onto the 
body, bestowed their respective form of accomplishments. In other words, what is meant here is 
that one can choose one or other of these three procedures, according to the particular results one 
desires. 

116 These depositions are taught in MV 6/6cd-10. 

1) In the deposition of nine principles, Nature takes up fifty fingers, the individual 
soul three, Necessity (niyati) nine, time (kala) six, Maya, Suddhavidya, Ї<уага and Sadasiva four 
fingers each (50 + 3 + 9 + 6 + 16 (4 x 4) = 84). Note that for the calculations to be correct, we 
must take the entry ‘VidyeSa’ to mean, as Jayaratha implies, Suddha Vidya and Ї<уага, each of 
which occupies a space of four fingers. 

2) In the deposition of five principles, Earth takes up four fingers, Water forty-six, Fire 
twenty-two, Air twelve, and Space, like Siva, is pervasive. Thus, 4 + 46 + 22 + 12 = 

3) The deposition of the four principles, namely, Earth, Nature, Maya and Power 
(Sakti), corresponding to the four eggs (anda) (see above, 11/8 ff.), are in the same proportions (4 
+46 + 22 + 12 = 84). 

4) In the deposition of the three principles, the Self (atman) occupies seventy-two 
fingers, Knowledge (vidya) twelve and Siva, as before, is not counted (72 + 12 = 84). 
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1) There, (in the case) of the deposition of nine principles. (Those up to) 
Nature are (contained) in fifty finger(-breadths), the individual soul in three, 
Necessity in nine, Time in six, Maya, Vidyesa!" and Sadāśiva each in four, and 
Siva as pervading (all of them). (In the case of) the deposition of five principles, 
Earth is in four finger(-breadths), Water in forty-six, Fire in twenty-two, Air in 
twelve, and Space as pervading (them all). This is the lower procedure. As is 
said (in the Málinivijayottara): 

“Now will be explained how the five principles are (distributed) in the 
body. (The body) is pervaded by the Earth principle up to the ankles (for a space 
of four fingers), the rest, in due order, by Water up to a space of six fingers 
above the navel." Twenty-two units above that are covered by Fire. The 
pervasion of Air is said to (extend for) twelve units from that. Recollect the end 
of Space, which is the supreme, tranquil (reality) that pervades (them) all. ^? 


One should think that in the other two procedures, there are twelve 
fingers extra (each time). The same procedure applies also in the case of the 
deposition of the four principles, namely, Earth, Nature, Maya, and Sakti. In the 
case of the deposition of three principles, the principle of the Self (atmatattva) 
(extends for) seventy-two fingers, the principle of Knowledge (vidyatattva) for 
twelve (together making eighty-four), and the Siva principle as pervasive. That 
is said (in the Malinivijayottara): 


‘In (the case of the deposition) in three parts, it is said that the principle 
of the Self extends (for seventy-two fingers) up to the throat. The principle of 
Knowledge is above that (by twelve fingers, to the forehead,) and, as before, the 


Siva principle is (pervasive). "! 


Surely (one may ask), agreed that the measure (of the body) is of three 
kinds in this way, but why is the arrangement beginning from the forehead up to 
the end of three kinds? With this doubt in mind, he says: 


ww ч гт caret RATA 11 #40 d 
rigen Зет wn Wem | 
этїї 3 ч Web fenis: 11222 40 
Wares Yate этятєтчетай | 


uktam ca trisirastantre svadharastham yathà sthitam W 110 Il 
dvadasamgulam utthanam dehatitam samam tathà | 
dvásaptatir даҳа дуе са dehastharh Siraso ‘ntatah \\ 111 I 
padad arabhya susroni anahatapadàvadhi | 


17 See previous note, entry 1. 

па This is a space of 46 finger breadths, cf. above 16/102. 
1? Read with the MV tejasávrtam for tejasa упат. 

12 Му 6/6cd-9ab. See note 16,116 entry 4. 

121 MV 6/10. 


TANTRALOKA 53 


"Moreover, it is said in the Trifirastantra: ‘Just as there is a 
(vertical) space twelve fingers high (utthüna) at the base of one's own (body), 
in the same way also, there is one the same size beyond the body. '? О fair 
lady, the body extends a span of eighty-four fingers from the feet up to the 
end of the head. (Beyond that, it extends) up to (the End of the Twelve, which 
is) the plane of Unstruck Sound (anahata).’ (110cd-112ab) 


1) Here, beginning with the feet and ending with the head, that is, up to the 
forehead, which is the level (pada) of the End of Sound, there are eighty-four 
finger (breadths). This is the lower measure present in the body. This is the 
meaning. 

2) In the same way, in terms of the condition of the lower measure, there is 
an extension (utthdna) of twelve fingers within the base of one's own (body), and 
in the void of the head up to the Cavity of Brahma. Such is the intermediate 
measure. 

3) In the same way also, ‘beyond the body’, up to the End of the Twelve, 
there is an extension the same (size), that is, twelve fingers, so that it makes the 
supreme measure of one hundred and eight fingers. !2* 

Surely (one may ask), he has set out to talk about the measure of the 
body in this way, so now why should he talk about what is outside it? With this 


doubt in mind, he says:'* 


" In 101cd-110ab, Abhinava has presented the manner of relating the object of purification to its 
corresponding purifier according to MV 6/2-10. In 101cd-110ab Abhinava has presented the 
manner of relating the object of purification to its corresponding purifier according to MV 6/2-10. 
After this, a reference is drawn from the Trisirobhairava in 110cd-113, which is in gencral 
agreement with the MV, at least with regards to the extent of the three primary measures of the 
body, gross and subtle. Abhinava then continues with the presentation of the projection of three 
Paths (adhvan) into the body, spanning 108 fingers according to MV 6. These are the Paths of the 
worlds (114-119, 124-131), followed by that of Mantras (132-139ab), and then the Phonemes 
(139cd-142). He ends in 143-150ab with an expansion of MV 6/27cd-29ab, with which chapter 6 
of the MV ends. It appears that 151-163ab is drawn from the Trikasára (Sáraéástra). Abhinava 
quotes it directly in 16/159-161. The exposition based on the Trikasdra of seventy purifying 
mantras (17/162) continues from 187 to 204, ending with a quote from the Trikasára (17/204, cf. 
23/97-98) concerning the Supreme Deposition (para nyàsa). 

"23 Read гага for tatah, although Jayaratha maintains the unemended reading and so interprets 
differently. The location of the two Ends of the Twelve (dvadaSanta) is not clear. Ассо ing to 
7/68cd-70ab above, one of the two Ends of the Twelve is under the feet. The other is above, 
beyond the Cavity of Brahmi. In this way the extended body measures 108 finger breadths, There 
is no reference in verse 16/100 to this inferior End of the Twelve. Rather there are three measures. 
One is up to the forehead, which extends from the feet for 84 finger-breadths; 96 up to the Cavity 
of Brahma, and 108, which includes twelve fingers of the void above the Cavity of Brahma. 
According to 16/110cd-112ab, which is drawn from the Triéirobhairavatantra, there аге 84 
fingers from the fect to the forehead, which is the lower measure, 96 fingers up to the Cavity of 
Brahma, which is the intermediate, subtle measure, and 108 up to the End of the Twelve, which is 
the supreme measure. Such is Jayaratha’s interpretation, who understands the ‘end of the head’ as 
the forehead, and ‘one’s own foundation’ as the ‘void in the skull’. This interpretation does 
maintain the same measures as before. However, these verses from the Trisirobhairavatantra 
could also be interpretated on the basis of what Abhinava said in 7/68cd-70ab, in which case the 
twelve fingers to which the expression ‘one’s own foundation’ refers would correspond to the 
twelve-finger space below the feet. 

1% 1) 84 fingers: feet > ‘the end of the head’ i.e forehead (which is the plane of the End of Sound). 
2) 96 fingers: feet > Brahmarandhra. 3) 108 fingers: feet > End of the Twelve. 

125 These three lines appear to be Abhinava's gloss on the previous lines drawn from the TBh. 
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dehatite ‘pi viSrantya samvitteh kalpanavasat I 112 Il 
dehatvam iti tasmat sydd utthanam dvadasamgulam | 
iti nirnetum atraitad uktam astottaram ќаіат | 113 11 


As consciousness rests beyond the body also, it is imagined to be (part 
of) the body. That is why there can be an extension of twelve fingers (above 
it). In order to teach (nirnetum) this, it is said that (the measure) here is of one 
hundred and eight (fingers)."5 (112cd-113) 


As supreme consciousness ‘rests beyond the body also’, an embodied 
state exists (there) which is conceived by thought (rather than physical). "That 
is why', although the extension of twelve fingers is above the Cavity of 
Brahmi, (it is as part of) the body. ‘In order to teach this’, it is said here in the 
venerable Trisirobhairava that this is the supreme measure, that consists of one 
hundred and eight (finger-breadths). This is the meaning. 

Having defined in this way the deposition of the principles, he (now) 
also talks about that of the worlds also. 


The Projection of the Path of the Worlds onto 
the Body (bhuvanddhvan) 


PAASA Fert Ч: qug Hee | 
THROAT чейн SERT: 11 99 II 
usr aye g SnAg | 
eared fe ARETE: 224 0 
sft эчт Чеч | 
Toe япа qp Ҹет eee |i 
TASAREN чачтттеяй | 

чей up чєй ч чө (£96 íi 
чай Чорт: чә | 
areas aS ч {д eed d 
Чача Hea: HAL | 
speraret Черт 1228 d 


1% ТА 16/110d-113 is drawn from the Trisirobhairava. 


TANTRALOKA 55 


puranyáso ‘tha gulphantam bhüh puranyatra sodasa | 
tasmadekamgulavyaptya pratyekam lakuladitah VW 114 Il 
dvirandantam tryamgulam tu cchagalandamathabdhisu | 
devayogastake dve hi pratyekamgulapadatah W 115 11 

iti pradhanaparyantam satcatvárimsadamgulam | 
SatpaficaSatpuranittham pragdharayam tu sodasa || 116 11 
tato 'pyardhàmngulavyaptyà satpuranyamgulatraye | 
catvari yugma ekasminnekam ca puramamgule V 117 11 
sarage pamspuranisasamkhyanittham sadamgule | 
krodheSapuramekasmindvaye cándamiyar ca vit | 118 11 
samvartajyotisorevari kalátattvagayoh kramat | 
Sürapaficántapurayorniyatau caikayugmatà | 119 11 


Now (let us move on to) the deposition of the worlds (риғапуйѕа). 1) 
The (element) Earth (extends up to) the ankle. There are sixteen worlds 
here (within it, and it occupies four fingers). 2) After that, each of (the 
thirty-nine worlds) from Lakulin up to Dviranda occupy one finger (space), 
3) whereas Chagalanda occupies three fingers. 4) Now the two groups of 
eight gods (deva) and the eight Yogas are (contained) within four (finger 
spaces), as each one occupies a quarter finger (space). In this way, there are 
forty-six fingers (from Water) up to Nature, and fifty-six worlds, and 
before (them) sixteen, within the Earth (principle)."" (114-116) 

After this, there are six worlds, pervading half a finger (each), they 
are contained in three finger (breadths). There are four (more worlds) in 
two (fingers space), and one world in one finger(-space). In this (same) way 
the eleven worlds of (the principle of) attachment and the individual soul 
are (contained in a space of) six fingers. Then comes the world of Krodhesa, 
that takes up one (finger space), and that of Canda that takes up two. These 
are the two worlds of the (principle of impure) Knowledge. In the same 
way, (there are two worlds,) Samvarta and Jyotis, in the principle of the 
Force (of limited agency). (The worlds) Süra and Paficantaka occupy one 
and two fingers, respectively, the principle of Necessity (niyati)."* (117-119) 


' The fifty-six worlds from Water to Nature comprise 1) the forty worlds from Lakulin to 
Chagalánda, and 2) the sixteen worlds of the eight gods and eight Yogas. There is 1) a space of 
forty-two fingers up to Lakulin to Chagalünda (39 + 3), and 2) four more for the two groups of 
eight, thus making forty-six fingers in all. 3) Below that are the sixteen worlds of the Earth 
principle that extend for four finger-spaces. Taking those into account, up to Nature, there are 
seventy-two worlds contained in a space of fifty fingers. 

"8 114 to 119 is an extended explanation of MV 6/11cd-14 which is as follows: 


“Thus, the procedure concerning the principles has been taught. Now, (that concerning) 
the path of the worlds is expounded in the same way. Having visualized (them), 1) the sixteen 
worlds ranging from Kalagni to Virabhadra should be projected up to the ankle (each one 
occupying a quarter finger’s space) (4 fingers). 2) Beyond that, one should project the (thirty- 
nine) worlds from Lakulin to Dviranda, each of which occupies one finger-space (39 fingers). 3) 
Chagalandaka occupies (a space of) three fingers (3 fingers), 4) (The four worlds) of the eight 
divine beings and the eight Yogas together occupy four fingers’ space (4 fingers). 5) After that, 
one should think that there are another six worlds, each of which occupies a half finger-space (3 
fingers), 6) (there are) another four in two fingers (space) (2 fingers) and 7) one in one (finger- 
space).'1 (114-14) 
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1) "There are sixteen (worlds)' within the four finger-spaces (occupied 
by the Earth principle), because each (world) pervades a quarter finger space. 2) 
There are thirty-nine (worlds) ‘up to Dviranda’, and 3) ‘Chagalanda’ is the 
fortieth (world). 4) (The two groups of eight gods (deva) and the eight Yogas 
are (contained)) ‘within four (finger spaces)’. Their division here is that ‘each 
one occupies a quarter finger (space)’. (There are) ‘sixteen’ worlds (within 
the Earth principle) and the finger-spaces are four. 5) ‘There are six worlds’ 
present in the principle of the individual soul. 6) ‘There are four (more 
worlds)’ associated with Pracanda etc. in two (fingers’ space), and (then) 7) 
‘one’ (world) associated with Ekasiva. 8) ‘In the same way, (there are two 
worlds)’, that is, the world of Samvarta, (that occupies) one finger (space), and 
the world of Jyotis, (that occupies) two finger(-spaces). 


ayers «ер TAS їч 1 
safer faefeb Яй 11220 0 


SripiirvaSastre tac coktam paramesena Sambhund | 
uttaradikramad адуу ekabhedo vidyadike traye \| 120 11 


That has been taught by Sambhu,'” the Supreme Lord, in the 
Malinivijayottara, (where he says that) ‘in the three, beginning with 
(limited) knowledge, the worlds, starting from the upper one, take up 
respectively, two and one fingers (space each, thus making nine 
altogether).’! (120) 


‘In the three’ principles ‘beginning with (limited) knowledge’, there 
are two worlds each. There, ‘the upper one’, that is, the world that is above, 
(takes up) two fingers (space), and the one below, one finger(-space). Thus, 
there are three fingers’ (space) for each principle, so that in these three 
(principles), there are nine. 

Surely (one may ask), how is it that these (principles) are taught here in 
the reverse order? With this doubt in mind, he says: 


Ima Fafa: mem | 
TIA = туа AANA 11222 11 
хребта эйс: ae Fra | 
Pea ча [їчтї бааа 11222 0 


'? Conscious of his higher identity, Abhinava regularly refers to his teacher Sambhunatha as 
Рагатеќа, Parame$vara or the like. Here it appears that Abhinava is referring to both him and 
Siva, who utters the scripture. The teacher who imparts the teaching of the scripture is Siva 
Himself. In other words, Siva reveals the scriptures in his disembodied form, and in his embodied 
form he explains them. This means, as Abhinava sees it, that it is not always necessary for Siva’s 
embodied form to explain. He may do so just in his disembodied form through the inspired 
intuition that understands them, or indeed through both together. 

5? Му 6/15ab. 
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asdratvat kramasyádau niyatiparatah Кай | 
athavanyonyasamjhabhyam tattvayor vyapadesyatà 121 11 
ekavirasikhesasrikanthah kale trayas traye | 

kalasya pürvam уіпуйѕо niyater abhidhtyate V 122 ll 
athavanyonyasamjnabhir vyapadeso hi drsyate | 


"IAs it is not essential for the the serial order (to always be the 
same), the Force (of limited agency) (kala) (may come) after Necessity,'” or 
these two principles may be called by each other's name. The three worlds 
in (the principle of) Time (kala), namely, Ekavira, Sikhesa and Srikantha, 
are (contained) in three (fingers’ space). It is said (by some that) the 
deposition of (the principle of) Necessity precedes (that of) Time. Or else it 
is seen (in the scriptures that) they are called by one another’s name. (121- 
123ab) 


In order to strengthen this (argument for this view), he says again, (the 
three worlds in (the principle of)) "Time (kala)' etc. 
He summarizes this (as follows). 


ча чиет (тетет $33 Il 


zei и ттан: ЧЕЧТИ | 

ЧӨЯ günedwrapmgefafr ат и е9 od 
зі таті айа que 1 

аа Чт et SRAT 11226 I 
тат za mw rater чей | 

weird ча wee summ wb 11 #59 1 
evam pumádisattattvi vinyastastadasamgule | 123 11 

tato ‘py arngusthamatrantam máyatattvastham astakam | 


191 121-127 is an expanded, filled out version of MV 6/15cd-18ab, which simply says: 


"The three worlds of Time occupy three fingers. The eight Lords of the Mandala (up to 
Angusthamatra) occupy half a finger each. Beyond them there are three worlds, each one of which 
occupies two thirds of a finger, and two others that occupy a finger each. The same happens in the 
case of the eight worlds (of the Isvara principle) and the five (of Sadasiva. Thus, the former 
occupy half a finger each, and the latter are three within two fingers’ space, and two in the other 
two fingers). Here, in this procedure concerning the Path of the Worlds, one should think of Siva 
(to be pervasive), as before.’ (15cd-18ab) 

7? Read niyatiparatah for niyatih paratah. 
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pratyekam ardhamngulatah syad amgulacatustaye V 124 M 
ittharh dvyaksni риғапу astàvirisatih purusan nisi | 
puratrayam dvayos tryamsanyunangulam iti kramat W 125 11 
dvayor дуауаћ райсарит vaidytye caturamgule | 

tata eSapurany astau catuske 'rdhàmngulakramàt | 126 11 
tatas trini dvaye dve ca dvayor ittham catustaye | 
sadaSivam райсакат syad ittham vasvekakam ravau V 127 11 


In this way, (the worlds) contained in the six principles beginning 
with the individual soul are deposited into (a space of) eighteen fingers.” 
Then the group of eight (worlds) ending with Angusthamatra, within the 
principle of Maya, occupy four fingers’ (space altogether), as each one 
(extends for) half a finger(-space). In this way, the twenty-eight worlds, 
(contained in the principles ranging) from the individual soul up to Maya, 
(occupy a space of) twenty-two fingers.'™ (123cd-125ab) 

There are five worlds in the four finger (space) of Pure Knowledge. 
Three worlds (each occupy) two-thirds of a finger(-space), in due order, 
and (the other) two (occupy) two. Then, in the (following) four fingers? 
(space), there are the eight worlds of the I$vara principle, (one for every) 
half finger(-space), in due order. After them comes the group of five 
(worlds) of Sadasiva, three in two (fingers’ space) and two in (the other) 
two fingers, (and so are contained) in this way in four (fingers’ space). 
Thus, there are eighteen (worlds in the space of) twelve (fingers)."5 (125cd- 
127) 


‘In this way’, by taking the eighteen and four (fingers’ space) together, 
(they make the twenty-two fingers’ space that contains the twenty-eight worlds, 
in the principles from the individual soul up to Maya). This is the meaning. If 
two fingers’ space is divided by six times,"^ each world measures two parts. 
Thus it is said that (three worlds (each occupy)) ‘two-thirds of a finger(- 
space), іп due order’. (Out of the five (worlds) of Ѕайаќіуа), ‘three’ worlds ‘in 
two’ fingers’ (space) requires that there be a measure two-third finger’s (space) 
(for each world). 

(Now) he correlates them in both ways also. 


ewe хаата аці «тїї Wendt. | 
Чет чыё [йг FSS SYST: HAM: 11996 A 


sodasakarh rasavisikham vasudvikam vasuSasiti puravargah | 
vedà rasabdhi yugmaksi ca ravayas tatra cámgulàh kramasah W 128 11 


7643434343-18 

'™ The worlds number 11, 2, 2, 2, 3, and 8 (= 28) arranged respectively in 6, 3, 3, 3, 3, 4 (= 22) 
finger-spaces. 

139 The worlds are therefore altogether 118 (16 + 56 + 28 + 18), as we find in the MV. 

1% Read saddhá for sodasadha. 
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The worlds are thus sixteen, fifty-six, twenty-eight, eighteen, and 
the finger(-spaces) are four, forty-six, twenty-two, and twelve, 
respectively." (128) 


In this way, this (deposition) is accomplished. Thus he says. 
serere ибт 859 ep | 
таат dfc ЭЎ g came fT TT 11222 íi 
її fatter: wf: ned чч d 
эте wee чаі gen fap HAT 11230 | 
wages sft aser d 


astadaSadhikasatam purani dehe ‘tra caturasiti mite | 

vinyastani tad ittham sese tu vyapakam Sivam tattvam W 129 II 

iti vidhir aparah kathitah paraparakhye rasasrutisthane | 

astasaram samkhyanam khamunikrtam tat pare vidhau jfieyam \ 130 Il 


There are thus one hundred and eighteen worlds deposited here in 
the body, which measures eighty-four (finger-breadths). The rest is 
pervaded by the Siva principle. Such is said to be the lower (apara) 
procedure. In one called intermediate,"* the number (of finger-breadths) is 
fifty-eight instead of forty-six. One should know that there are seventy in 
the supreme (procedure). (129-130) 


(In intermediate procedure, the number of finger-breadths) ‘is fifty- 
eight instead of forty-six', because there are twelve more. (In the supreme 
procedure,) there are seventy, because there are twenty-four more. 

Surely (one may ask), how is it that there are twelve and twenty-four 
extra finger(-spaces) here (in these cases)? With this doubt in mind, he says: 


egere. Чачты | 
aaae "Та curb fate FAN: 11232 00 


lakulader yogastakaparyantasyatra bhuvanapügasya | 
adhikikuryàd gananavasena bhagam vidhidvaye kramaSah V 131 II 


Here, in these two procedures, one should increase (the size of each) 
part progressively for the group of (fifty-six) worlds, beginning with Lakula 
up to the eight Yogas, in accord with the calculations. (131) 


' 16 worlds (4 fingers) + 56 worlds (46 fingers) + 28 worlds (22 fingers) + 18 worlds (12 
fingers) = 112 worlds in 84 finger-breadths. 
1 Read paraparakhye for paraparakhyo. 
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"The group of worlds’ (number) fifty-six. The ‘part’ in the case of the 
intermediate procedure is an increment of a bit more than a fifth part. In the case 
of the supreme (procedure), the increment is a little less than half a finger(- 
space). 

Having defined the deposition of the Path of the Worlds, he also (goes 
on to) explain that of the Path of the Parts (of Mantra). 


The Deposition of the Path of the Parts of Mantra (padadhvan) 


amA RAI zum: Tena: d 

qd «уче She таче ETA Че 11-232 |i 
aaa den атт чб eT | 
Taye J Wee 233 1 
THAR wmm Wm | 
WAN g Әєтаї чечан 3v d 
cepi aeneae | 


aparadividhitraitad atha nyāsah padádhvanah | 

pürvam dasapadi coktā svatantra nyasyate yadà || 132 11 
tayaiva diksa kāryā cet tadeyam nyásakalpanà | 
tattvadimukhyatayogad diksáyám tu padavalt | 133 11 
tattattvádyanusárena tatrantar bhavyate tathà | 
svapradhanatvayoge tu diksüyárn padapaddhatim | 134 || 
nyasyet kramena tattvadivadananavalokinim | 


139 [n the case of the intermediate procedure, a fifth part of fifty-six worlds is close to 1.1. Adding 
а bit less than this space for each part would account for the twelve fingers' space extra from 46 to 
58. A half of fifty-six is 28, so just a little less than half an extra finger's space for each world 
would account for the extra twenty-four fingers’ space from 46 to 70. 


[ Spheres of the Body | Worlds Finger Breadths 
Lower 16 4 
56 Lakula to the 8 Yogas 46 
28 22 
18 12 
Total = 8 
Intermediate 16 4 
56 Lakula to the 8 Yogas 58 
28 22 
18 12 
Total = 
Supreme 16 4 
56 Lakula to the 8 Yogas 70 
28 22 
18 12 
Total = 108 
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Now after (the exposition) of the three procedures, that is, the lower 
and the rest, (we go on to deal with) the deposition of the Path of the Parts 
(of Mantra) (pada). If the ten Parts (of Mantra) mentioned previously'^ are 
deposited independently, and (if the teacher wishes that) the initiation be 
performed by means of them alone, then this is the (manner in which) the 
deposition is conceived. When the main factor in the initiation is the 
principles (tattva) etc., the series of Parts is considered to be included there 
in that way, in concord with (each of) the principles etc. When their own 
predominance applies, in (the course of) initiation (the teacher) should 
deposit the series of Parts successively (in due order) (kramena) 
(independently), without referring them to the principles etc. (132-135ab) 


(If the ten Parts (of Mantra)) ‘mentioned previously’ in Chapter Eleven 
etc. (are deposited) ‘independently’, that is, are the main ones. (When the main 
factor in the initiation is the principles (tattva) etc., the series of Parts is 
considered to be included) ‘there’ amongst the principles (tattva) etc. ‘in that 
way’, as ten-fold. ‘When their own predominance applies’, (the power of the 
deposition of the Parts) is strengthened, (and so is deposited) ‘without them 
referring to the principles etc.'. 

He says that: 


GAS чету CAT SIT 11234 di 
aa таезтказ А3099 | 
#ттчетяяче WRTSEHIROSHRTH 1238 d 
ang arg «і че 9 тачан | 
«че асат vu af wea g 11 539 |! 
(айя vamfafarer grew mee | 


catursvastasu cástásu dasasv atha dasasv atha \\ 135 II 
daSasv atho paficadasasv atha vedasarendugu | 
dharüpadàn navapadim matrkamalinigatam | 136 11 
yojayed vyàptr даёатат padari tu Sivasamjnitam | 
dharapadam varjayitvà райса уйпі padani tu 1 137 11 
vidhidvayam syàn niksipya dvadasa dvadasamgulan | 


(The teacher) should conjoin the nine Parts (of Mantra) associated 
with (the phonemes of) Matrka and Malini, beginning with the Part 
(corresponding to) Earth, into (nine spaces, consisting of) four, eight, eight, 
ten, ten, ten, fifteen, four, and fifteen (finger-spaces, respectively)."' The 


10 Above in 11/51-53 (drawn from MV 2/51-57), ће mantras, parts, phonemes, worlds and 
principles that are accommodated into the spheres of the five Forces are enumerated, There the 
parts (of mantra) are ten. 

“448484 10+ 10+ 10 + 15 +4 + 15 = 84. For example, the pada of Earth, which is KS, 
according to the sequence of Matrka, and PH according to that of Malini, take up four finger- 
spaces, and so on. 
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tenth Part, which is called ‘Siva’, pervades (all the preceding ones). The 
two procedures, (intermediate and supreme, are derived from this one) by 
adding to the five Parts, omitting that of Earth, (a space of) twelve fingers 
(for the intermediate one), and twelve (more for the supreme one). (135cd- 
138ab) 


That is said (in the Malinivijayottara): 


‘The first (occupies) four finger(-spaces), two others eight finger(- 
spaces) each, three ten each, one fifteen finger(-spaces), (one with) four 
(fingers’ space), and another with the extra (fifteen), which is the ninth. (The 
tenth,) which is immense, pervades (them all). 


Here, ‘another of four (fingers! space)’ is the eighth, which is a Part 
consisting of two phonemes. ‘(Another with the extra (fifteen), that is, the 
remaining fifteen fingers’ (space) for the ninth (Part), consisting of three 
phonemes. The immense one consists of sixteen phonemes and is the tenth one, 
which ‘pervades (them all)’. It is said (here) in order to explain that that ‘the 
tenth Part, which is called ‘Siva’, pervades (all the preceding ones)’. Again, 
as (Abhinavagupta) has explained in the Paficika: 


‘by pervading the eighth Part for (a space of) seven fingers with four 
and three extra, and by pervading with twelve fingers the ninth, because that is 
what remains.” 


(This) is the view of some who are (whimsically) absorbed in making 
(the deposition of the Parts) the same as that of the sequence of principles. It is 
not possible to bring that about in all respects. What is the use of (stubbornly) 
devoting oneself to an aim that cannot be achieved (asakyartha)? Similarly, in 
the case of the deposition of the worlds, (which is most commonly done in) two 
finger(-spaces at a time), how can one logically justify that it is said that the 
world of Cchagalanda (extends) for three fingers? The worlds are pervaded by 
the principles, not the other way around. Nor is it reasonable to say that they are 
arranged within other principles, because their condition is such that they are 
present (only) within (their own) fixed principles. So enough of much (needless 
talk)! ‘The five (Parts)’ are present (in the space of) forty-two fingers. 
‘Adding’ means placing within those five Parts. 

He transposes the same (procedure) elsewhere (to another context). 


Tamam wa fafa i36 11 
этїї fe Rec ma Gum 1 


mantradhvano ‘py esa eva vidhir уіпуйѕауојапе |\ 138 11 
vyáptimátrar hi bhidyetety uktam prag eva tat tathà | 


12 MV 6/19cd-20. Read dasamar for navamarn. 
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The same procedure (applies) to the application (yojana) of the 
deposition of the Path of Mantra. The only difference, as was said before, is 
just (in the extent and contents of its) pervasion. (138cd-139ab) 


(It was said before) in chapter eleven. '® 
The Deposition of the Path of the Phonemes 


Now, in order to define the Path of the Phonemes, he says (the 
following). 


vira (аата: етая (аа 11239 11 
че чї wis aes: ФИТ]. | 
зат card чат ерт 11 evo odi 
зеи чет Чї бена: | 
meio: холга Й AZT: пк od 
aiaei q чечас i 
wi этаў астар аң 11 9 1 


varnüdhvano ‘tha уїпуйзаһ kathyate ‘tra vidhitraye | 139 11 
ekar catursu pratyekam dvayor amgulayoh kramat | 
trayovimsativarni syat sadvarny ekaikasastrisu \ 140 Il 
pratyekam аа catvaras cartusv iti vilomatah | 
malinimatrkarnah syur vyaptr $aivam rasendutah W 141 11 
varjayitvadyavarnam tu tattvavat syád ravin ravin | 

tam trayovimsatau varnesv ару anyat syád vidhidvayam | 142 Il 


Now (we go on to expound) the deposition of the Path of the 
Phonemes here in (all) three procedures. 

The first (phoneme) is within four (fingers! space)." (The 
following) twenty-three phonemes (each take up a space of) two fingers. 
Each (of the following) six phonemes (extend) within three (fingers’ space), 
and each of (the last) four are within (a space of) four (fingers). 

The phonemes, (deposited) in the reverse order, (are those) of 
Matrka and Malini. Siva, who pervades (all of them), has sixteen 
(рһопетеѕ).' The other two procedures (are derived from this one), like 
(the deposition of) the principles, adding a twelve(-finger space for the 
intermediate one) and (another) twelve (for the supreme one), to the space 


Мз Sce above, 11/51-53. 

'^ Here the sixteen vowels are omitted, and the sequence of the remaining phonemes is the 
reverse of the normal alphabetical order. In other words, they begin with KS and end with K. 

145 Thus, here are 1 + 23 + 6 + 4 + 16 = 50 phonemes. These correspond to the following 
respective fingers’ spaces: 4 + 46 + 18 + 16 +0 = 84. 
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alloted to the twenty-three phonemes that come after the first one.'^ 
(139cd-142) 


"The first (phoneme)' in the reverse order (of the Matrka syllabary) is, 
as will be explained, KS, and (of the Malini syllabary) PH." ‘Each (of the 
following) six phonemes (extend) within three (fingers space)’, so that by 
counting six within three, there are eighteen (finger spaces). In the same way, 
multiplying the four (fingers' space for each of the following four phonemes) by 
four, there are sixteen finger(-spaces), and so it is said that *each of (the last) 
four are within (a space of) four (fingers)’. ‘Siva has sixteen’ means that He 
consists of sixteen phonemes (i.e. the vowels). “Тһе other two procedures (аге 
derived from this опе,) like (the deposition of) the principles’, as was said 
before: 


"This, the intermediate (parüpara) procedure, (is such) because it 
(extends for an) extra twelve fingers, as the principles from Water up to the 
intellect occupy two fingers and a half, and Nature (prakrti) three." 


Thus, in the Málinivijayottara ($ripürvasastra) that is taught initially in 
relation to the principles, and subsequently (the same teaching is) transposed 
(and applied) to the Parts (of Mantra) etc. Accordingly, he says: 


эйчачтаг Warp enm Їй | 
эйе q абата uu | 903 d 


Sripürvasastre tenádau tattvesuktam vidhitrayam | 
atidistarh tu tad bhinnabhinnavarnadvaye samam \ 143 || 


Thus, the three procedures are initially expounded in the 
Málinivijayottara in relation to the principles and then transposed (with the 
same criteria) to the two (series of) phonemes in which (the vowels and 
consonants are) mixed (i.e. Malini) and not mixed (i.e. Matrka). (143) 


He (now) quotes the passage there concerning (this) transposition. 


бат fe «viri беа Че sem d 
qamma ater: чё: 11 exe di 
mamma ex четейёң i 


16 See above, 16/137cd-138ab. Thus, for the intermediate one corresponding to 1 + 23 + 6 + 4 = 
34 phonemes, there are 4 + 58 + 18 + 16 = 96 finger-breadths. For the supreme one there are 4 + 
70 + 18 + 16 = 108 finger-breadths. 

"9 Read pha for ha. 

"5 Above, 16/106. There are 22 principles from Water to the Intellect. According to this 
statement, these should span a distance of 55 (22 x 2.5) fingers. Adding 3 for Nature, we arrive at 
58 finger-qaqxbreadths. 
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dvividho ‘pi hi varnánam sadvidho bheda ucyate | 
tattvamargavidhanena jiiatavyah paramarthatah | 144 11 
upadesatidesabhyam yad uktam tatpadadisu | 

bhüyo nirdistam tatraiva Sastre ‘smad dhrdayesvare 11 145 11 


‘Although the phonemes are of two kinds, it is said that (there is 
also) a division into six kinds. That should be known as it truly is by 
(referring) to the procedure concerning the Path of the Principles.’ (144) 

(This is) as was taught with respect to the Parts (of Mantra) etc. by 
(direct) instruction, and transposition (atidesa)'® (from other procedures) 
taught extensively" there in (the Mdlinivijayottara), the scripture that is the 
lord of my heart. (145) 


‘Although the phonemes are of two kinds’, according to whether they 
belong to the Matrka or Malini alphabet. (Again,) each of these (two) kinds 
pervades (the Paths of) the phonemes, the Parts (of Mantras), and Mantras, and 
so (each phoneme) is said to be of six kinds. That ‘should be known’ as it 
actually is by the process (krama) taught previously, that is, by (referring) to the 
procedure concerning the Path of the Principles. This is the meaning of this 
statement. By (referring to the Mdlinivijayottara as) ‘the lord of our heart’, it 
is accepted (and affirmed that) the place of rest is here itself. 

He says that: 


ченее ЧЧ: | 
Aaaa э ейт qeraikBaema 1 exe o 


1 MV 6/27cd-28ab. 

150 The technical term atidesa, coined by Mimárhsakas, is discussed by Jaimini in seven sütras of 
seven section of the Mimárhsasütra. It denotes the transposition or transference of ritual 
procedures or other details from one sacrifice to another. Ganganath Jha (1964: 289-290) explains, 
"There are several Sacrifices, in connection with which the Veda does not not specifically 
prescribe all the necessary details, but declares that *such and such a sacrifice shall be performed 
in the manner of such and such other Sacrifice’; for instance, with regard to the /su Sacrifice, after 
having declared its peculiar features, the Vedic text goes on to declare that ‘the rest is like the 
Shyena Sacrifice’. In such cases, the Shyena Sacrifice could be called the ‘prakyti’, Archetype, 
and the /su Sacrifice, the corresponding ‘vikrti’, Ectype. The Transference, then, of the details of 
the Archetype to the Ectype is what is called 'atidesa', which has been seen as ‘that process 
whereby a detail becomes extended in its application from the Primary to the other acts cognate to 
it’, (Bhà trs p. 1239). The Prakaranapaficika (p. 227) has defined it as ‘that through which the 
Ectype becomes connected with the details of the Archetypal Sacrifice,” or ‘the extension of the 
details of one Sacrifice to another, when there is no incongruity with such extension’.’ For more 
details see ibid. p. 289-293. 

151 Read bhizyo nirdistar for bhüyo ‘tidistam., 

152 The account of the procedure concerning the deposition of the Path of the Phonemes amounts 
to only this statement. We must work out how it is to be done following the model (that is, by the 
‘transposition’ — atidesa) of the three-fold deposition of the Principles. Abhinava is telling us that 
this is what he has done, in accord with the instructions of the MV, his beloved scripture. 
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padamantrakaladinam pürvasutranusàratah | 
tritayatvam prakurvita tattvavarnoktavartmana | 146 11 


‘The three (procedures) with regards to the Parts, Mantras and 
Forces etc. should be fashioned in the manner expounded with regards to 
the principles and phonemes, in accord with the (teachings of the) previous 
verses.’! (146) 


The Deposition of the Path of the Forces (kala) 


Sd deu Фет fread | 


ийат tatpadamantresu kalasv atha nirüpyate | 


Now that that was taught with regards to (the Path of) Mantras and 
(their) Parts, (the three procedures) are now described with regards to the 
(Path of) the Forces (kala).^* (147ab) 


The Parts (of Mantra) and the rest should be fashioned into three kinds, 
as supreme, intermediate and lower, along the Path of the Principles and the rest 
taught (previously), in accord with the verses beginning with ‘the five (gross) 
elements (should be deposited) from below the feet . . .'5. "That was 
taught’ afterwards (with regards to (the Path of) Mantras and (their) Parts). 

He teaches that: 


agi wae зате таяз 1 evo |i 
grace: Beare urere a 
ачат Hora g se MYST 1 exe oí 
aR fated ЧЕТТЕ, | 
чайкау чє яй 11 9 odi 
qonga quare fafgump | 

catursu rasavede dvàvirisatau dvadasasv atha | 147 11 
nivrttyādyāś catasrah syur ууарігї syac chantyatitika | 


ауйїуаѕуат kalayam tu dvàdasa dvàdasàmgulàn || 148 11 
kramát ksiptvà vidhidvaitam paraparaparátmakam | 


1% MV 6/28cd-29ab. The teachings of ‘the previous verses’ i.e. MV 6/3-28ab, are presented above 
in 16/101-110, 132ff, and 234-236ab. 

55! The MV's presentation of the projection of the Path of the Forces amounts to barely a mention 
of it. Following the same principle of ‘transposition’ (atidesa), Abhinava works out in detail the 
equivalent form of this projection on the same triadic model in the following verses, As the 
teacher, his job is to explain scripture. His exegesis operates at all levels, not only as a higher 
metaphysical hermeneutics, explaining what is taking place in the course of ritual action in terms 
of the dynamics and ontology of consciousness. 

5 MV 6/2a. Verses 6/2cd-6ab are paraphrased and commented above in 16/101-105. There 
Abhinava does not refer to this quarter verse. 
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caturandavidhis tv adigabdeneha pragrhyate V 149 11 
kalacatuskavat tena tasmin vacyam vidhitrayam | 


The four (Forces (kala)) beginning with Cessation (nivriti) each 
occupy four, forty-six, twenty-two, and twelve (fingers! space, respectively). 
The Force Beyond Quiescence (Santyafita) pervades (the others). The other 
two (procedures), intermediate and supreme, (are formed) by adding 
twelve (fingers’ space), and (then) twelve (more, respectively,) within the 
second Force."* The procedure concerning the four Eggs'” is alluded to 
here (in the Malinivijayottara) with the word ‘etc.’ Thus, (this implies 
that) the three procedures within (that domain) should be said to be 
(formed) like (those of the) four Forces. (147cd-150ab) 


(The extra twelve finger-spaces are added) ‘within the second (Force)’ 
present in the forty-six fingers’ (space). "The word *etc."' is part of a statement 
in the Málinivijayottara. 


Concluding in this way (the teaching concerning) variety of (forms of) 
the object of purification, he says (the following) in order to define the variety 
(of forms) of the purifier. 

The Deposition of the Current of Seventy Purifying Mantras (sodhaka) 
та fama wind ferm WW do od 
RTS | 


evam sadvidham adhvanam $odhyam Sisyatanau рига V 150 11 
nyasyaikatamamukhyatvan nyasyec chodhakasarmatam | 


Having first deposited in this way the Path of six kinds that is to be 
purified (Sodhya)'® onto the body of the disciple, (the teacher) should 


156 


Deposition of the Forces on the Body 


Spheres | Nivriti | Pratistha | Vidya | Santa | Total Height | 
Lower 4 46 22 12 | 84fingers 
Middle 4 58 22 12 | 96 fingers 

Supeme | 4 70 22 12 | 108 fingers 


Santatita is pervasive and so has no measure. 

157 See above, 11/8 ff. 

1! MV 6/28cd-29ab quoted above in 16/146. It says: "The three (procedures) with regards to the 
parts, mantras and forces etc. should be fashioned in the manner expounded with regards to the 
principles and phonemes, in accord with the (teachings of the) previous verses.’ Here we can 
observe very clearly how Abhinava favours his reader by filling in details omitted in the MV just 
on the authority of an ‘etc.’. 

"5 Read with MSs С and T, sodhyam for Sodhya-. See above, 16/94cd ff. 
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deposit onto it (the Mantra) which, because it is the main one amongst (all 
of them),"^ is considered to be the purifier (150cd-151ab) 


‘(The Mantra) considered to be the purifier’ is the particular Mantra 
that is considered to be the purifier (of all the Paths). This is the meaning. 
(Now) he talks about that. 


этен: ЧАРТ WS sU: 1% od 


четтете Әт атпа 11243 d 
YeR четче Вт аата: | 
rere тї =й eux 1 
этте Er і acted | 
нетш HAS: AT: | 244 di 
wastage: | 
wader 54 чч feet: od ?u& od 


adhvany Gsanamantraughah $odhako hy eka àditah V 151 11 
Sabdarasir málini ca samastavyastato dvidhà | 
ekaviratayà yad và satkam yamalayogatah || 152 lI 
paficavaktrisaktis'" tadvadbhedat sodha punar dvidhd | 
ekakiyamalatvenety еуат sa dvadasatmika V 153 11 
sadangi sakalünyatvàd dvividhà vaktravat punah | 
dvddaSatvena gunità caturvirnsatibhedika |l 154 11 
aghoradyastake дуе ca trttyam yamalodayat | 
matrsadbhavamantras ca kevalah Sruticakragah W 155 11 
ekadvitricaturbhedan trayodasabhidatmakah 
ekavirataya so ‘уат caturdasatayà sthitah || 156 11 


1) First of all comes the one purifier, consisting of (the flux of) the 
multitude of Mantras (mantraugha), that serves as the seat (for the deity) 
on the Path. (This flux of Mantras consists of) 

2) (1) Śabdarāśi (the Assembly of Sounds) and Malini are thus of 
two kinds, according to whether (they are a single) whole or in parts.' (4) 


19 Sec below 16/161. 

191 Read —Saktis for sakti. 

'? Sabdarasi and Malini are both Mantra deities whose bodies are made of the letters of the 
alphabet. Sabdarái is a form of Bhairava, and Malini is his consort. As such, they are considered 
to be a single ‘whole’, Their Mantras аге of the form OM SABDARASYAI МАМАН and AIM 
MALINYAI NAMAH. They may also be worshipped ‘in parts’, that is, as the single letters, each 
one of which has a corresponding deity invoked by a corresponding Mantras. Thus, for example, 
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3) Or else the group of six (deities)'? (may also be worshipped in 
two ways, that is,) as single deities (ekavira) or as conjoined couples 
(yamalayoga).'** (2) 

4) The energy (Sakti) with five faces becomes sixfold by being 
ідей in the same way, and then again twofold, according to whether 
she is alone (ekaki) or coupled (yamalatva), and so she is in this way twelve. 
(12) 


5) Possessing six limbs, she is differentiated (sakala) or otherwise, 
and so is of two kinds."^ Again, like the (six) faces, she is multiplied by 
twelve, and so she is divided into twenty-four (varieties). (24) (151cd-154) 

6) (Then there are) the two groups of eight deities, that is, Aghora 
and the rest.'” (There is) a third (group of eight), due to the arising (of the 
same two groups paired together) as a couple. (24) 

7) Matrasadbhava mantra is (both) alone (kevala)"* and present in 
the four wheels, (the twelve energies of which arise) variously as one, two, 
three, and four (together), and so is divided into thirteen (modalities). 
(13) 


the first letter of Sabdarasi — A — embodies Srikantha Bhairava, that of Malini — № — the goddess 
(also called *yogini) is Nadini, Thus, their mantras are OM SRIKANTHABHAIRAVAYA 
NAMAH and AIM NADINIDEVYAI NAMAH. For a complete list of these deities their 
visualizations and pictorial representations, see Dyczkowski 2009: vol. 9: Appendix 3 pp. 239-269 
for the Malini Yoginis, and for the Bhairavas of the Assembly of Sound, ibid. Appendix 6 p. 282- 
312. These visualizations have so far been located only in the Srimatotiara, a Kubjikà Tantra. 
Without these descriptions, we would not know what these deities looked like. They were 
probably described in one or more lost Trika Tantra. Indeed, it is not unlikely that the 
Srimatottara appropriated them from there. As most of the major Trika Tantras have been lost, we 
are very fortunate that the Kubjikà Tantras, that are very closely related to them and drew 
extensively from them, can help us considerably to reconstruct elements of Trika ritual, mantras 
and iconography. 

'? Presumably the six аге Рага, Parüparü and Арага with their Bhairavas, Bhairavasadbhava, 
Ratisekhara and Navatman, respectively. Each one can be alone or coupled with its partner. This 
means, presumably, that Рага is coupled with her Bhairava — і.е. Bhairavasadbhava, and each 
Bhairava with his partner. In the first case, the mantra of Para comes first, followed by that of the 
Bhairava. In the second, the Bhairava comes first, then Para. 

' Thus making twelve varieties. 
165 The Sakti meant here is most probably Рага. Below in 30/36cd-37ab, Para 
faces. See note there. Mantra deities are normally attended by their faces and limbs that are 
deposited in associated with it (vaktranydsa and anganyása). Pará's six limbs are given below in 
note 30,76 to 30/36cd-37ab. It is said here, if I have understood correctly, that each limb can have 
а have a partner But, if this is so, Abhinava nowhere records the names of these partners. 

' Any of the six deities may be contemplated with or without limbs (and so there are twelve 
varieties), which can be in their turn sakala or niskala. The varicties up to here are therefore fifty- 
three (1 +4 + 12 + 12 + 24 = 53). 

‘©’ The other group of eight is made up of the corresponding goddesses, Aghori etc. They can also 
be coupled as Aghora and Aghori etc. In this way there are three sets. 

168 In this case, all the phases are worshipped together as Matrsadbhava. We have seen above that 
the name Matrsadbhava denotes both Kalasarhkarsini and Рага (3/68cd-70 (69-71ab)). The one 
common to both is extracted in MV 8/39-40. There it is SHSRPHREM (see below, 30/45cd- 
51ab). For the one pertaining solely to Kalasarhkarsini, i.e. KHPHREM, see below, 30/45cd-46. 
'^ Abhinava is alluding here, yet again, to his fundamental syncretism of Trika and Krama 
system. See above, 1/107, where he says that the three powers Рага, Рагарага and Арага, in 
association with the four moments of creation, persistence, reabsorption and the fourth (= the 
Nameless), become twelve. These twelve states of consciousness ‘are born with Tespect to many 


aid to have five 
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8) (By adding its aspect) as a single deity (ekavira), it abides as 
fourteen." (1) (151cd-156) 


There, the first is the ‘purifier’, which is ‘(the flux of) the multitude 
of Mantras (mantraugha) that serves as the seat (for the deity)'. It is “опе” 
‘оп the Path’ because (if it were not, it would not be logically possible 
otherwise to conjoin it thus (all together). 

1) Again, Sabdaraéi (the Assembly of Sounds) is of two kinds, 
according to whether it is in separate parts (vyasta) or a whole (samasta) (that 
is, all the parts together). Such is the case with Malini also. Thus, there are four 
varieties (bheda). (4) 

2) (The six deities may be worshipped) “ав single deities' because every 
single one consists of the repose within its own nature alone or ‘as conjoined 
couples (yamalayoga)', because there is a hierarchy of (increasing) wonder 
when (their state is one of) mutual intent (aunmukhya) on one another. Thus, the 
six, according to whether they are (conjoined and) aroused or not, make twelve. 
(12) 

5) (Again,) according to whether these same six have faces (or not) as 
single (deities) or as couples, make (another) twelve. As their (auxilliary) limbs 
are twelve (six for each of the two kinds) as undifferentiated (transcendent) or 
differentiated (immanent), (the varieties are) twenty-four. (24) 

6) ‘(There is) a third’ group of eight. There are three groups of eight 
here. (24) 

7) (The mantra called Matrasadbhava is) ‘alone’ (kevala), because it is 
devoid of limitating adjuncts (upádhi). Therefore, (the Goddess of this Mantra) 
is referred to as Апакћуа (the Inexplicable) everywhere (in the scriptures). 


"The four wheels’ are (the cycles of) emanation (persistence, 
withdrawal and the inexplicable). Thus, there are four kinds, as the inexplicable 
of emanation (the inexplicable of persistence, the inexplicable of withdrawal, 
and the inexplicable of the inexplicable). (14) 


AE E safer | 
КЕБШЕ ГЕ БЕКЕР ЕЕЕ ЕИ 1 249 11 
жей mapasa чт wu: Bar | 


anamasamhrtisthairyasrsticakram caturvidham | 
devatabhir nijabhis tan matrsadbhavabrmhitam W 157 11 
ittham Sodhakavargo ‘yam mantranam saptatih smrtà | 


The four-fold wheel of the Nameless, withdrawal, stability and 
emanation, together with their own deities,” is nourished (brrithita) by (the 


sentient subjects altogether or even just one, simultaneously or successively, two at a time or three 
and so on.’ TSA; see above note to 1/178cd-80ab for full reference from TSà p. 28-31. 

7? [m all the mantras are therefore 70 (53 + 3 + 14 = 70). 

171 Cf. above, 4/176-18 lab. 


TANTRALOKA 71 


Vidya of the goddess) Matrsadbhava. In this way, this class (varga) of 
purifying (Mantras) is considered to consist of seventy Mantras.'” (157- 
158ab) 


ЧЧ етта = HAT || 240 di 
smite wera ЁТ | 
AAT AGHA 11 48 |i 
tyre aft =ч ат | 

хаст werefa тау FETA: | ?&o di 
a a fe чат «ауа: pa: 1 

aa dearth у= urb 1 262 d 
та vied wate: айбат fe: od 
wird т wader чет wa 1 565 íi 
чет rfr sar safaf d 


sadardhaSastresu Srimatsarasastre ca kathyate || 158 || 
aghoradyastakeneha Sodhaniyam vipascita | 
athavaikaksaramantrair athavà matrkakramat | 159 11 
bhairaviyahrdà vàpi khecarihrdayena và | 

bhairavena mahadevi tv atha vaktrángaparicakaih W 160 Il 
yena yena hi mantrena tantre ‘sminn udbhavah krtah | 
tenaiva diksayen mantrt йу ајла paramesvari |\ 161 11 

evar Sodhakabhedena saptatih kirtita bhidah | 
Sodhyanyásam vind mantrair etair diksà yada bhavet \\ 162.11 
айй saptatidhà }йеуй jananadivivarjita | 


And, amongst the Trika scriptures (sadardhasastra), this is taught 
in the venerable Sarasastra (where we read)": ‘the learned (teacher) 


172 Cf. below, 16/162cd-163ab and 190. It seems that the seventy Mantras are as follows: 
A) One for Sabdarasi and Málini, taken together collectively, and two for each one and the 
phonemes, taken one by one. This makes five varieties. 
B) Six deities, either alone or as a couple, thus making twelve by adding their faces. 
C) Twelve more by adding their limbs. 
D) Three groups of eight, making twenty-four. 
E) Fourteen aspects of Matrsadbhava, to which should be added 
F) The three goddesses Para, Parüparà and Арага. 
Thus, we arrive at A) 5 + В) 12 + C) 12 + D) 24 + E) 14+F)3=70 
1? The basic mantras prescribed here are indeed Trika mantras. The Srikularatnoddyota, 
a Kubjika Tantra, defines the core of the Trika’s system of Mantras as follows: 


Sabdarasis ca malinya vidyanar tritayasya ca | 
sangopangasamáyuktam trikatantram karisyati | 


"The Trika Tantra will be fashioned conjoined with the limbs, primary and secondary, of 
the three Vidyas along with Malini and Sabdarasi.’ KRU 10/15 
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should (bring about this) purification here by means of the eight, Aghora 
and the rest, or else with the Mantras (derived from) the monosyllabic 
(Vidya of Para) (ekaksara) (namely, those of Parapara and Apara),'” or by 


Along with the Trika mantras, the four-fold Wheel of Anakhya, which are Krama 
mantras, are prominent. Along with them, Matrsadbhava, the seed syllable of Kalasarnkarsini, is 
given pride of place at the topmost layer of depositions. We have observed that the Devyayamala 
was а Trika Tantra that was influenced by the Krama, as was the Trikasadbhava. Thus, in the 
Devyayamala, as we have seen, the Krama Goddess is placed above Trika's Рага. In the 
description of the triple Trident mandala, drawn from the Trikasadbhava (31/10cd-52) and the 
Trikahrdaya (31/54 ff.) (if they are different Tantras), presented below in Chapter Thirty-one, a 
provision is made to project and worship this Krama grouping within it. So it is quite possible, if 
not likely, that Abhinava is drawing from this source. If not, it was certainly a Trika Tantra that 
had assimilated Krama teachings At any rate, the Trika Tantra from which Abhinava is drawing 
was influenced by Krama, an influence we do not sce in the Trika Tantras that have survived, 
especially not the Malinivijaya. Accordingly, it seems that Abhinava maintains the 
Málinivijayottara's position as the root Trika Tantra by drawing the samaya initiation from it, 
drawing the higher putraka initiation (which is anyway not described in the MV) from a Trika 
Tantra with Krama associations. As usual, he places the Krama teachings at the summit, this time 
by sponsoring the deposition of Krama mantras at the uppermost layer, with those of the Trika 
goddesses. 
"9 It is clear that the following passage from 158cd to 161 is from the Trikasara, to which 
Abhinava almost invariably refers in the Tantrüloka as the Sarasdstra. The question is, from 
where does Abhinava draw the previous passage, i.e. 151cd to 156. One way to understand from 
how Abhinava introduces 158cd is that the first of these two accounts is found in 
‘sadardhaSasatras’ and the second is from the Sdrasastra (srimatsárasüstre ca kathyate). One 
could, perhaps emend sadardhaéüstresu srimatsárasüstre — ‘amongst the Trika Scriptures 
(sadardhaástra) (that) is taught in the venerable Sāraśāstra to sadardhasastre tu 
Srimatsdrasastre — '(that) is taught in the venerable Sāraśāstra, which is a Trika s. ipture 
(sadardhasastra)’. Again, if we don't read the two disjunctively, the line sadardhasastresu 
Srimatsarasástre ca kathyate may also be translated ‘(that is) is also (ca) taught in the venerable 
Sárasastra, which is amongst the Trika scriptures (sadardhasastra).’ If this is what Abhinava 
meant, we may understand that he is saying that both the passages are drawn from the SdraSastra. 
This may explain why Abhinava glosses the conclusion of both passages, saying that the Mantras 
that constitute the category of the ‘purifier’ are seventy (158ab and 163ab). 

But this may not be so. The first passage enumerates these seventy mantras as those that 
are to be projected onto the body. The second passage, that we know is from the Trikasára, lists a 
number of mantras that the teacher can try out on his freshly initiated di ciple to see which one is 
the most effective. It would be in keeping with Abhinava’s exegetical method to have first 
‘extracted the essence’ of what the Trikasdra has to say about the current of seventy Mantras first, 
and then conclude by quoting directly from his source what concerns the one purifying mantra or 
set of mantras the disciple can use as his basic, root mantra, to serve as the foundation of the rest 
that he deposits on his body. The list of mantras taken from the Trikasára includes the Heart of 
the Khecaris, that is, the root seed syllable of the Kali Krama, that is, Pindanatha (i.e. 
KHPHREM), testifying to this Tantra's association with Krama, and so allowing for the two 
passages to be from the same source. Even so, it does not seem to be, given the same prominence 
as in the first passage, that may, therefore, be from a different source. 

The problem here — whether the source is one or two — is strangely analogous to the 
problem of identifying the source or sources of the depiction of the triple Trident mandala 
presented below in 31/10cd ff. There, Abhinava refers to first to the Trikasadbhàva as his source 
for the drawing of the mandala, and then some forty verses later on, to the Trikahrdaya, where he 
presents the projection into it of twelve energies, i.e. the Twelve Kalis of Wheel of the 
Inexplicable (anakhydcakra). There too, one wonders whether these are two different sources ог 
the same one variously named. See below note 31,11 
17% athavaikaksaramantrair — ‘or else with the Mantras of the monosyllabic (Vidyà). The 
monosyllabic Vidya can only be Рага, i.e. SAUH. The mantras derived from Рага are the Vidyas 
of Parapara and Арага. 
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the sequence of (the letters of) the Matrka (alphabet), or by Bhairava's 
heart,5 or by the Heart of the Khecaris (KHPHREM), or by Bhairava, O 
Great Goddess, (or) with the five faces and limbs."* The Supreme Goddess 
(Parame$vari) commands that (the teacher who) recites Mantra should 
initiate (his disciple) with whichever Mantra (taught) in this Tantra has 
made (the disciple) leap (upwards) (udbhava) (pierced by its energy). 
(158cd-161) 

In this way, according to the variety (and kind) (bheda) of purifying 
(mantras) (Sodhaka), the varieties (bhid) are said to be seventy. If the 
initiation (is performed) with these Mantras without depositing the object 
of purification, then, devoid of birth and the rest,"* it should be known to 
be of seventy kinds.'” (162-163ab) 


As (the word) ‘Mantras’ is plural, it means that they are (those) 
associated with the three goddesses, Para and the rest. ‘Bhairava’s heart’ is the 
Mantra Matrsadbhava (HSHPHREM). ‘The heart of the Khecaris’ is 
Pindanatha (KHPHREM). (The Mantra of) Bhairava is one of many such as 
Navatman (RHRKSMLVYUM)."” (The teacher should initiate the disciple with 
the Mantra that) ‘has made (the disciple) leap (upwards)’, that is, whichever is 
preferred (amongst them).'*! 


" According to TA 30/32-33ab, there are two forms of Bhairava’s Heart, One is SHAM, and the 
other is ‘the supreme heart of Para’, which is SAUH. Another Heart, ‘which is called Bhairava’, is 
extracted in 30/94cd-95. It is НКЅЈНОА! We are told that the source of that mantra is the 
Tantrasadbhava. It is used for the rite of initiation of the balance taught іп TA Chapter Twenty. 
Jayaratha tells us that the Heart of Bhairava meant here is the syllable of Matrsadbhava, As 
HSHPHREM it may be either Para or Kalasarhkarsini. It may also be SAUH, which is the Trika 
counterpart of the Krama Heart of the Kh that is, Pindanàtha i.c. KHPHREM, which is the 
later. 

'7% If we read the entry ‘five faces and limbs’ together as qualifying Bhairava, we may suppose 
that the Bhairava meant is Svacchandabhairava, who has the five faces. But this is not supported 
by Jayaratha, I think quite rightly, I havc taken the Sakti with five faces above in 153a to be Рага. 
It makes sense that these should be her limbs and faces. Although, in the Tantraloka, she 
generally has five faces and six limbs, five limbs is also possible. 

17 An upward leap (udbhava) is one of the ‘signs on the path’ (pathalaksana) that serves as а 
means of ascertaining (pratyaya) that a penetration (vea) or descent of power (saktipáta) of the 
deity has taken place in the disciple in the course of initiation, indicating that it has been imparted 
successfully. See above, 5/101 ff. 

18 Most forms of initiation include the object of purification (sodhya), that is, the world orders 
(bhuvana), reality principles (tattva) and sphere of energy (kala) that contain them. The neophant 
is induced, through the ritual procedure, to be reborn progressively from lower to higher levels 
within it, and so is progressively purified of his binding Karma. This is done by means of the 
mantra, parts of mantra and phonemes, that are the purifiers (Sodhaka). In this case, the neophant 
is initiated by the power of the deposition of the purifying mantras deposited on his body alone, 
without previously projecting the paths that are to be purified. See below, 16/237cd-239ab (238- 
239) and 16/244cd-247ab (245-247). 

7? Cf. above, 16/157-158а and below 16/190. Now that the deposition of the 70 purifying 
Mantras has been defined, Abhinava goes on to talk about the deposition of the object of 
purification and the enumeration of its forms. This subject and concluding remarks take up verses 
163 to 206. The exposition of the deposition of Mantras continues below from verse 207 onwards, 
1% Navatman is the Bhairava of Арага. Ratisekhara (RYLVUM) is the Bhairava of Рагӣрагӣ, and 
Bhairavasadbhava (JHKSUM) that of P: 
'*! Jayaratha explains that the Sdrasastra is simply saying that the teacher can select whatever 
Mantra he likes. But clearly this is not what it is actually saying. The mantra he chooses is 
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Having defined in this way the variety (of forms of) the object of 
purification and (the Mantras) that serve to purify it, he says the following in 
order to define the various types of initiation that depend on their power. 


The Initiations and Liberation 


The Various Types of Initiation (diksabheda) 


Wieder тред: GANAS spend 11263 1 
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sara: Чаба: af Geary 11 203 i 
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Remi a aera fees 11 ow ui 
ATT MESA AT ASMA | 
determined by the appearance of a visible sign of its efficacy (pratyaya). This is the upward leap 


that takes place when, penetrating into the disciple, the mantra deity takes possession of him. See 
above 5/101 ff. and Dyczkowski 2009: vol 1 p. 459 ff.; also ibid. vol 11, note 25 p. 26-28. 
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абрана Seng aera WW: feudi 


Sodhyabhedo ‘tha vaktavyah samksepat so ‘pi kathyate | 163 11 
ekatripaficasattrimsadbhedat tüttvas caturvidhah | 
paficaikabhedác cadhvanas tathaivandacatustayam \ 164 11 
evar dasavidham Sodhyam trimsaddhà tadvidhitrayat | 
Sodhyasodhakabhedena Satani tv ekavirhSatih M 165 W 
atrapi nyasayogena sodhye ‘dhvani tathakrteh | 
Sataikavirnsatibhida jananadyujjhità bhavet V 166 II 
jananàdimayi tàvaty evam Satadrsi srutih | 

уй! saptatyadhika sāpi dravyavijfiánabhedatah 11 167 Wl 
dvidheti paficasitih syac chatany adhikakhabdhika | 
bhogamoksünusandhanad dvividhà sa prakirtità | 168 11 
asubhasyaiva samsuddhya śubhasyāpy atha Sodhanát | 
dvidha bhogah Subhe Suddhih kalatrayavibhedini V 169 11 
ekadvisámastyavasat saptadhety astadhà bhujih | 
gurusisyakramát so ‘pi dvidhety evam vibhidyate 170 ll 
pratyaksadiksane yasmád dvayorekünusandhitah | 
tadrgdiksaphalam pürnam visamvade tu viplavah W 171 11 
paroksamrtadtksddau gurur evanusandhiman | 
kriyajfiánamahimná tam sisyam dhamnipsite nayet V 172.11 
avibhinne kriyajfiáne karmasuddhau tathaiva te | 
anusandhih punar bhinnah karma yasmat tadatmakam \\ 173 11 
Srimatsvacchandasastre ca vasanabhedatah phalam | 
Sisyanam са guros coktam abhinne ‘pi kriyadike W 174 M 
bhogasya Sodhakac chodhyad anusandhes ca tüdrsàt | 
vaicitryam asti bhedasya vaicitryapranata yatah \ 175 11 


Now, one should talk about the varieties of the object of purification 
(Sodhya), (and so) that too will be described in brief. (163cd) 


He (now) talks about the kinds of object of purification. 


(The Path of the) principles is of four kinds, according to whether it 
is divided into one, three, five, or thirty-six principles. The (other) Paths 
(taken one at a time) are five, (or) alternatively (bhedat) (taken all together, 
just) one. In this way, the four Eggs that are to be purified are of ten 
kinds." They are of thirty kinds because the procedures (described above) 
are three. Due to the conjunction (bheda) of the purifying (Mantras) and 
(their) object of purification, there are thus two thousand and one hundred 
(kinds of initiation). Here also there are four thousand two hundred 
kinds™ (of initiation) along with (the preceding) seventy. This is because 
(those forms of initiation) that do not include the process of taking birth (in 
world orders in order to exhaust the effects of Karma) and the rest are two 


"4541-10. 
18 70 x 30 = 2100. 
' 2100 + 2100 = 4200. 
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thousand one hundred, and those that essentially consist of that 
(ananadimayi) are as many. This is the number of the varieties (of 
initiations) that can be performed on the Path of the object of purification 
by means of (these) depositions. 

These varieties are doubled again, according to whether (the 
initiations are performed externally with the offering of Kaula) sacrificial 
substances (dravya), or in consciousness (alone), and so there are eight 
thousand five hundred and forty (types of initiation). (These are) said to 
be of two kinds, according to whether one's intention (апизатаһапа)'® is 
(to attain worldly) fruits or liberation. (163cd-168) 

The worldly fruit (bhoga)'" is of two kinds, according to whether 
only inauspicious (bad karma) is purified, or else (just) auspicious (good 
karma). There are seven kinds of purifications of auspicious (good) karma, 
determined by the three times (past, present and future), considered one by 
one, two by two, or all together. In total, there are therefore eight kinds of 
worldly fruits. (169-170ab) 

That (fruit) also is of two kinds, according to whether (it refers to 
the intention) of the teacher or the disciple, respectively. Thus, it is various 
in this way (according to the following distinctions). In the case of an 
initiation in which the disciple is present (pratyaksadiksana), the fruit of 
such an initiation is full by virtue of the single intention (common to both). 
If there is a disagreement (between them) (visarnvdda), (the result is) a 
disaster. In the case, for example, of the initiation of an absent or dead 
(disciple), it is the teacher who has the (required) intention (anusarhdhi). By 
the power of (ritual) action and knowledge, (the teacher) should lead (his) 
disciple to the abode to which he aspires. The rite (kriya) and the knowledge 
(which arises from it and sustains it) are not separate and (do not vary). 
That is just as they are when Karma is being purified. Rather, it is the 
intention (anusaridhi) that varies, as Karma is (essentially) of that nature. 
(The same) is said in the venerable Svacchandatantra, (where we read) that 
even though the rite (kriyz) and the like may be the same, the fruit 
(nevertheless) varies according to the various mental dispositions (vasaná) 
of the disciples and teacher.'” (170cd-174) 

The wonderful variety (vaicitrya) of worldly experience (bhoga) is 
thus due to such intention (anusandhi), the purifying Mantra, and the 
object of purification. The very life of duality (bheda) is (this) variety. (175) 


185 4270 x 2 = 8540. 

1% See above, TÀv ad 15/22ab. 

17 There are seven kinds of good karma that need to be purified, and hence seven types of 
purification of good karma. These are past, present and future Karma. Then there are three more 
kinds that are purified in pairs. These are past and present Karma together, past and future Karma 
together, present and future Karma together. Finally, a seventh kind is one in which all three, past, 
present and future Karma, are all purified together. 

188 Sce below, 16/183. 

™ The mental dispositions of the disciple and the teacher must be in harmony for them to work 
together towards a single goal. 

199 16/174bc is an almost a literal quote of SvT 4/82cd: vasanabhedato bhinnah #їзуйпйт ca guros 
tathā | This verse is also cited above, 15/22ab-23cd. Cf. 15/34cd-35ab. 
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(The (other) Paths) apart from the Path of the Principles are ‘five’. ‘Due 
to the conjunction (bheda) of the purifying (Mantras) and (their) object of 
purification’, (there are thus two thousand and one hundred (kinds of 
initiation), as there are thirty objects of purification which, by being in 
conjunction with seventy purifying (Mantras) (are multiplied together). It was 
said before that there are seventy (varieties of initiation) associated with the 
purifying (Mantras). In this way there are four thousand two hundred kinds! 
(of initiation which involve the deposition of both the object of purification and 
the purifying Mantras), with an additional seventy (varieties in which the object 
of purification is not deposited on the disciple’s body). (The reference to) 
‘sacrificial substances’ serves to characterize (outer ritual) action. The 
‘inauspicious (bad karma)’ is that (of the adept — südhaka — who is) devoted to 
worldly Dharma (lokadharmin). The ‘auspicious (good karma)’ is that of one 
who is devoted to Siva Dharma (sivadharmin).? When it is being purified, 
there are ‘seven kinds’ of auspicious (Karma). There are three single varieties, 
due to the distinction (bheda) between past, present and future (Karma). There 
are also (another) three kinds, which are paired together as past and present 
(Karma), past and future (Karma) and present and future (Karma).'* Moreover, 
there is опе (more kind) by (purifying them all) together.” They аге of ‘eight 
kinds’, along with the purification of inauspicious (Кагта).!% 

(With regards to) ‘that too’, namely, the worldly fruit (bhoga),'” is 
‘various in this way’, that is, in the manner (kramena) that will be explained. 
The ‘disagreement’ between the two is their different (conflicting) intention. 
(In the case, for example, of the initiation of an absent or dead (disciple)), it is 
the teacher alone (who has the (required) intention,) because the disciple is 
somewhere else or is dead. "That is just as they are’ (when Karma is being 
purified), that is, (action and knowledge are) undivided. (It is the intention 
(anusarmdhi) that varies, as Karma) ‘is (essentially) of that nature’ (that is to 
say, Karma) is impelled by (and depends on) intention. 

He (now) presents the variety of purifying (Mantras) (sodhaka). 


191 2100 + 2100 = 4200. 

' The additional seventy kinds are based on the same number of mantras listed above in 16/157- 
163ab; also cf. below 16/190, These seventy are not counted here amongst the forms of initiation 
in which both the object of purification and the mantras that purify it are deposited on the 
disciple’s body. 

193 We have seen that an adept (sddhaka) desires worldly benefits (bubhuksu), whereas the 
‘spiritual son’ (putraka), that is, apprentice, aspires to liberation (mumuksu) (TAv ad 15/23cd- 
24ab). Abhinava explained (above іп TA 15/23cd-24ab) that: 


"There are two kinds of adept (sádhaka). One is devoted to Siva Dharma 
(Sivadharmin)," who is detached from (the daily affairs of) the world. The other is devoted to 
worldly Dharma (lokadharmin) who, desiring (good) fruits, is dedicated to accumulating good 
actions and refraining from bad ones." 

"" Read atitavartamandtitabhavivartamanabhavitvena for — atitavartamanátitavartamána- 
bhavitvena. 

'55 See above, note 16,187. 

1% Cf. above, 15/27-30. 

1 Read so ‘piti bhogah for so ‘piti guruh. 


78 CHAPTER SIXTEEN 
wate Adera эра ARA: | 

refs «ате u ane чете: Hen di 
qari aot aa ward sierra |d 

йа часа cata fT dee d 
SITE че Зб 884919: WWW: | 
«ааттатччї aft Зет Асай a: d ewe odd 
memea dnm xis Sem d 

Tw чы AST TAIRA TEL 11 849$ |i 
refe Тт табаң, | 

Fe aera vmm ат own E Igo |i 
"Ep Soeur таяна Чӣ: | 
+тйсї ever ЯН ПТ 11 9с odi 
wr ЁТ sm emm offer | 

Зере аа чете AAT 11222 d 
чарте ter mdr yee: | 
smara: ЧАЧАТ: 1223 d 
atte: peera: | 

Prat Reer чатты eov i 


tathahi vaktrair yasyadhva Suddhas tair eva yojitah | 

bhoktum iste kvacit tattve sa bhoktà tadbalanvitah I| 176 11 
$иЬһйпйт karmanam catra sadbhave bhogacitratà | 

tadrg eva bhavet karmasuddhau tv anyaiva citrata | 177 W 
bhoga$ ca sadya utkrantya dehenaivatha sangatah | 
tadaivabhyasato vapi dehante vety asau catuh 11 178 11 
praktandstabhida yogàd dvatrimSadbheda исуше | 

moksa еко ‘pi Ыјаѕуа samayakhyasya tàdrsam M 179 11 
balddikam jfatastghramaranam saktivarjitam | 

vrddharn voddisya bhaktar và $odhanásodhanád dvidhà W 180 11 
sadya utkrantitas traidham sā càsannamrtau guroh | 

karyety ајда mahesasya Srimadgahvarabhasita V 181 11 

drstvà #їзуат. jaragrastam vyadhinà paripiditam | 

utkramayya tatas tvenam paratattve niyojayet 11 18211 
pahicatrimsadami bhedà guror và gurusisyayoh | 
uktadvaividhyakalanat saptatih parikirtitah | 183 11 

etair bhedaih puroktams tan bhedan diksagatan guruh | 

bhitva siddhet prasarnkhyanam svabhyastajfiánasiddhaye | 184 ll 


TANTRALOKA 79 


It is just in this way that the one who experiences worldly 
experience (bhoktr), whose Path has been purified by the (Mantra’s) faces 
and is conjoined by them somewhere to the principle (tattva) of (his) choice 
in order to have (worldly) experience, possesses its power (which is its 
essence or nature). (176) 

The varied state (citrata) of the (disciple’s) worldly experience 
(bhoga) is such in accord with the continuing existence (sadbhava) here (in 
the course of initiation) of (his) auspicious Karma. However, when (his) 
Karma has been (completely) purified, another varied state (citrata) (of 
experience arises). (177) 

And (so, the consequent) experience (bhoga) is of four kinds, 
according to whether (it comes about) by 1) the immediate exit (from the 
body brought about by the initiation) (sadya utkranti), or 2) in association 
with the body just then (immediately after the initiation), or 3) by as a 
result of practice, or else 4) when the body comes to an end. (178) 

It is said that there are thirty-two varieties formed by combining 
the previous eight kinds (of purified Karma’ with these four possibilities). 
(179ab) 

Although there is only one (form of complete) liberation, it is of two 
kinds, according to whether (in the course of initiation) the seed (of further 
Karma), namely, the Rule (samaya), has been purified (and hence 
eliminated), or not. (It is purified and removed) in the case of one who is 
such (fādrśa),” children, (the mentally retarded) and the like, when (the 
teacher has) ascertained that (the disciple) will die soon, in the case of one 
who has no power (to endure hard work and discipline), is aged. or is a 
(simple) devotee.™ (179cd-180) 

It is of three kinds, by (taking into account the type of initiation that 
brings about the disciple's) immediate exit (from the body), which the 
teacher should perform when (the disciple) is close to death. 

This is Siva's command, (which he) uttered in the venerable 
Gahvara (where we read): *having observed that the disciple is consumed 
by old age and is severely afflicted by illness, (the teacher) should therefore 
cause him to leave (the body) and conjoin him to the Supreme Reality.’ 
(181-182) 

These thirty-five varieties” concern the teacher (alone),"* or (if 
they concern) both the teacher and the disciple, they are said to be seventy, 


202 


1% 4 x 8 = 32. See above, 16/169-170ab. 

' By ‘one who is such’ is most probably meant one who aspires to liberation (mumuksu). 
Concerning him and others, see above, 15/24-26. 

?* Read bhaktar for #айат. Cf. above, 15/31-32. Jayaratha sticks to the reading “аат”, but his 
explanation, namely, that this expression ( literally means ‘capable’) denotes ‘the nature of a 
learned person and the like’, makes no sense in this context. 

20! Abhinava quotes these lines again below in 19/8. Jayaratha quotes this verse іп TA ad 9/130cd- 
13 lab and ad 13/236-238. Кѕетагаја quotes it in SvTu 4/14. 

20 32 +3 = 35. 

293 In the case of the initiation of one who is absent, etc., see above, 16/172. 
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because there are two kinds of processes (kalana), (one for the teacher and 
the other for the disciple, as) taught (previously)."* (183) 

The teacher, having multiplied (bhitvã)™ these varieties with those 
mentioned previously in relation to initiation, should arrive (siddhyet)"* (at 
their resultant) enumeration (prasamkhyana)™” in order to accomplish a 
well exercised knowledge (of their varieties). (184) 


The variety of the object of purification of auspicious and other (Karma) 
has been explained. (The experience after initiation may come about) 'as a 
result of practice', that is, by the process of worshipping the Mantra (deity). By 
multiplying the four (varieties of experience after initiation) with the eight 
(kinds that result from the purification of Karma), ‘there are thirty-two 
varieties’ (of worldly experience). ‘Capable’ (saktam) is the nature of a learned 
person and the like."* (There are two kinds of Processes) ‘taught (previously)’, 
(where he said that) ‘that too (i.e. the fruit) is of two kinds, according to whether 
(it refers to the intention) of the teacher or the disciple, respectively. Thus, it is 
various in this way’ etc.” 

Analysing that (variety of forms of initiation), he presents it. 
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"(The teacher) may calculate for himself the varieties of initiations, 
having multiplied by seventy the aforementioned eight thousand five 
hundred and forty varieties. According to the Malinitantra,”" the types of 


29 See above, 16/170cd. Note that the sixth syllable in this quarter is short (laghu), whereas it 
should be long (guru). 

205 Read bhitv for hatva. Cf. the following verse. 

2% Read siddhyet for vadet. This and the previous emendation is tentative. 

20 8540 x 70 = 597,800. 

8 See above, note 16,200. 

?? Above, 16/170cd. 

210 Abhinava changes here to Arya metre (12 — 18 — 12 — 15 matras) from 16/185 to 206ab (206). 
211 An enumeration of ће types of initiation both possible and theoretical, which Abhinava treats 
in 163cd-186, is not a subject discussed in the printed edition of the MV. We know of several 
instances of citations from the MV not found in the printed edition, this may be one. It is not 
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initiations here (in this case) number five hundred and ninety-seven 
thousand eight hundred. (185-186) 


Enumerating (in brief) the main kinds (of initiation) taught in this way, 
(he notes that) there are also other kinds here (in this case). Accordingly, he 
says: 
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saptatidhà $oddhrganas 

trimsaddhà Sodhya ekatattvadih | 
sándah sadadhvarüpas 

tathetikartavyatà catur bhedà \ 187 11 
dravyajfiáónamayi sa 

Jjananádivivarjitàtha tadyuktà | 
paricatrimsaddhà punar 

езй bhogapavargasandhanat || 188 11 
yasmád dvátrimsaddhà 

bhogah SubhaSuddhyasuddhikalabhida | 
moksas tredhà dvigunà 

saptatir iti karyatabhedah 11 189 11 


The purifying (mantras) are of seventy kinds. The object of 
purification is of thirty kinds, (according to whether it is) one principle, 
etc." (It should be purified along with the four-fold) Egg that consist of the 
six Paths." (The rite) that needs to be performed in this way is of four 
kinds. (Thus, it may consist of the outer ritual centred on the offering of 
Kaula) substances, (or internalized as) insight (jana). Again, it may entail 
or be devoid of the process of taking birth (in world orders in order to 
exhaust the effects of Karma) and the like."^ Again, that is of thirty-five 
kinds, according to the intention (to gain thereby various kinds of) worldly 
benefits (bhoga) and liberation." This is so as there are thirty-two kinds of 


likely that the Málinitantra is not the MV. Elsewhere, we observe this name is given to the MV, 
even if here Abhinava does not mention its name with the honorific with which he practically 
invariably refers to it. 

?? See above 16/164-165. 

* The four Eggs span the Six Paths, and are pervaded by the three Vidyas of the Trika goddesses. 
See MV 4/19-25, quoted in ТАу ad 16/216-222 (21 6cd-223ab). 

24 See above 16/166-167. 

2\5 See above 16/179 and183. 
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worldly benefits, determined by the the time of purification or otherwise of 
auspicious (Karma). There are three kinds of liberation."5 Multiplied by 
two, they are seventy. Such are the various kinds (of the initiatory rites) in 
terms of their result." (187-189) 


(They are) *multiplied by two', because there is a distinction between 
the intention (anusandhàna) of the teacher and that of the disciple.?'* 
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SodhakaSodhyavibhedad 
itikartavyatvabhedatas caisà | 
diksà bahudhà bhinna 
Sodhyavihinà tu saptatidhà W 190 I 


Due to the diverse (forms of) purifying (Mantras)"" and (their) 
objects of purification, as well as the (consequent) diversity of (the rites) 
that need to be performed (itikartavya), this initiation is of many kinds. 
(However) there are (only) seventy kinds (of initiation that can be 
performed) without (depositing) the object of purification.” (190) 
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mantranam sakaletara- 

sanganirangadibhedasankalanat | 
Sodhyasya ca tattvadeh 

paficadasüd yuktabhedaparigananat W 191 11 
bhedanam pariganana 

na Sakyate kartum йу asankirnüh | 
bhedah sankirnah punar 

anye bhüyah sankirnà bahudhd W 192.11 
SodhakaSodhyadinam 


216 As Abhinava has said himself, there is in actual fact only one form of liberation. It is said to be 
of three kinds because there are three ways taught here to attain it. See above, 16/179cd ff. 

2"7 Read iti karyatabhedah for itikaryatabhedah. 

218 See above, 16/170 and 183. 

2 Read Sodhakasodhya- for sodhanasodhya-. 

20 One wonders whether these calculations are not drawn from the Trikasára Abhinava has 
quoted above (16/162cd-163ab) as saying that the number of purifying Mantras is seventy, and 
hence the kinds of initiations, 
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By taking into account whether the (purifying) Mantras are of the 
immanent deity (sakala) or otherwise (niskala), with or without (their 
auxiliary) limbs etc.,"' and by counting (also) the aforementioned fifteen 
etc. varieties of the object of purification, beginning with the principles etc., 
the varieties (bheda) (are so many that) it is impossible to enumerate (them 
all). These are the (primary) varieties (of initiations) that are not mixed 
(asamkirna) (with other kinds). 

Moreover, (apart from them) there are many other (secondary) 
mixed (sarnkirna) varieties (bheda) (of initiation) that combine?" in many 
ways, because of the division into two and three etc. of the purifying 
(Mantras) and (their) objects of purification etc. (191-193ab) 


(Mantras are of the immanent deity (sakala) or) ‘otherwise, that is, the 
transcendental deity (niskala). ‘The aforementioned’ (fifteen etc, taught in) 
chapter ten. ‘The (primary) varieties (of initiations) that are not mixed 
(аѕаткКігпа) are the ones that have been mentioned. (The division into) ‘two 
and three etc.', according to whether (they are associated with) two goddesses 
or three, and so on. 

Surely (one may ask), what is the use of talking about (these) varieties 
(of initiation) in this way? With this doubt in mind, he says: 
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bhoge sadhye yad yad 

bahu kartavyam tadásrayen matiman \\ 193 11 
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1епаѕтіп vasanadrdhatvajusa W 194 11 
alpapy àsrayaniyà 

kriyà ‘tha vijfia@namatre và | 


If the goal is to attain worldly benefits (bhoga), the wise man should 
undertake as many rites (kartavya) as possible. What wonder is it that an 
abundance of causes should serve to give rise to an abundance of fruits??? 
Liberation (is one only), it is certainly not various, thus (the teacher whose) 
mental dispositions (уйѕапа) are firm (and stable) in (executing) this 


?! See above 16/151-157. 
?? Read bhityah sankirnd for bhityastv akarino. 
?^ Cf. below, 25/9. 
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(procedure) may also resort to a brief (simple) rite or just knowledge alone 
(vijidnamatra) (that he imparts to his disciple directly). (193cd-195ab) 


However, our teachers do not accept this (view). Thus, he says (the 
following). 


Conjunction to Progressively Higher Principles 


aAa: чате fe ufa AREA 11%%ч d 
anisi fe arofa: end: | 


abhinavaguptaguruh punar 
аһа hi sati vittadesakaladau \\ 195 11 
apavarge 'pi hi visti- 
rnakarmavijfianasamgrahah karyah | 


Again, Abhinavagupta's teacher™ has said that if the money (is 
available) and the location and time etc. (are auspicious), (the teacher) 
should gather together (and apply his) extensive knowledge of ritual 
action” also, when (the intention is to) liberate (the disciple). (195cd- 
196ab) 


He justifies this (view) with reasoned argument." 


frgddfrredmredsfü Ят FIAT 11288 |di 
daira Seara furaremer waft | 


cidvrtter vaicitryac 
cáficalye ‘pi kramena sandhanat I| 196 11 


?^ This teacher could only be Sambhunatha, who thus clearly advocated the performance of ritual, 
although he also supported the paths that internalized ritual or even transcended it altogether if the 
descent of the power of grace is powerful enough to do so. 

75 Lit ‘an extensive (or detailed) assembly / collection of actions and knowledge’ 
(vistirnakarmavijfdna-sangrahah), Rather than reading ‘karmavijñāna’ as a collective compound 
— ‘action and knowledge’, it is probably better read together as ‘knowledge (vijfidna) of how to 
perform ritual’, The word vijñāna can mean ‘specific knowledge of how to do something in 
particular’. The knowledge a doctor, builder, scientist, musician and the like possesses is 
‘vijfidna’ . It is a ‘knowing how’ not just ‘knowing what’, although that is entailed. Knowing about 
ritual begins by knowing how to perform it. Knowing what ritual and its components, such as 
mantras, are, coincides with the knowledge of the deeper reality to which ritual action is 
responding. To know what ritual is, is to know what reality is. And that knowledge develops and 
manifests as ritual action proceeds. Repeated ritual action turns into insight, as does yogic action, 
Insight may come all at once — like a lightning flash it illumines the sacrificer, the sacrificial area, 
the offerings, instruments, utensils and deities, revealing their essential nature as manifestations 
shining within the mirror of consciousness. 

226 Abhinava's ‘reasoned argument’ extends from 196cd to 199ab, to conclude with a standard 
reference from the Nisafana, already quoted several times, to state that those who have not 
managed to free themselves of vikalpa during their lifetime could attain the liberation that the 
freedom from vikalpa bestows after death. 
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tasmims tasmin vastuni 
rüdhir avasyam śivātmikā bhavati | 


Although the fluctuation of consciousness is wantonly playful 
(cãñcala) because of its wonderful variety (vaicitrya), by progressively 
focusing (and conjoining it) (samdhüna) within each particular entity 
(purified and empowered in the course of initiation), the firm (conviction) 
(rüdhi) (that arises thereby concerning its true nature) is necessarily that it 
is identical with Siva. (196cd-197ab) 


атаба ете ате Far е9: 11 246 0 
тей seed з fsraremr ча | 
sfirenfaifaraarprewri sr ef wat 1 28 d 


Ваа чечет ufeseremepifa тта. | 
че баета Um deta tert 11298 I 


wre stars AANA scart WU d 


tattvam idam etadatmakam 

etasmat proddhrto тауа sisyah W 197 11 
ittharh kramasamvittau 

müdho ‘pi Sivatmako bhavati | 
kramikatathàvidhasivata- 

nugrahasubhagam ca daisikam paśyan W 198 11 
SiSur api tadabhedadrsa 

bhaktibalac cábhyupaiti Sivabhavam | 
yady api vikalpavrtter 

api moksam diksayaiva dehànte 11 199 || 
Sastre provaca vibhus 

tathapi drdhavasana yuktà | 


When (the teacher’s) consciousness (operates) progressively 
(kramasamvitti) in such a way (that ascending through the Tattvas, he 
reflects that): “this Tattva is of that nature and I have extracted (my) 
disciple from it", even a dullard (müdha) becomes Siva. (197cd-198ab) 

The disciple also, seeing that the teacher possesses (the capacity to 
bestow) the grace of such progressively (developing) Sivahood, attains 
Siva's state by (his) perception of oneness (with his teacher) and the 
strength of (his) devotion. (198cd-199ab) 

Even if (dualistic) thought (vikalpavrtti) (persists after the disciple 
has been initiated, he attains) liberation by that same initiation at the time 
of death. Although the pervasive Lord (Himself) has said this in the 
scriptures, (he should not be complacent); it behoves (yukta) (him to 
cultivate and maintain) a firm intention (drdhavāsanā) (to realize his 
identity with Siva). (199cd-200ab) 
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(The pervasive Lord (Himself) has said this) ‘in the scriptures’, that is, 
in the venerable Nisatana and elsewhere. And that has been taught extensively 
(bahüktam) (there) in chapter one.” 

He now states that the opinion of other (teachers) here (with regard to 
this) is not the same. 


No Differences in the Forms of Liberation 


Arisa festa: Бает: ё: 11 Зоо |i 
aft Фф # fafeat int wa «в: ear | 


mokse ‘py asti vi$esah 

kriyalpabhüyas tv ajah salokadih W 200 11 
iti kecit tad ayuktam 

savicitro bhoga eva kathitah syat | 


Some say that there are differences even in (the forms of) 
liberation."* According to them, (there are successive degrees of liberation,) 
beginning with (the liberated state of one who inhabits Siva's) world 
(salokya).”” (This gradation) depends on whether the rites (that have been 
performed are) a few (and simple) or many (and extensive). (According to 
us), this is not correct. (Only) worldly experience (bhoga) can be said to be 
diverse, (not liberation). (200cd-201ab) 


Surely (one may ask), if this is not a sound (and reasonable idea,) which 
view should one adopt? With this doubt in mind, he says: 


Transgression of the Rules 


wiesrnedasffaqmelsur FAST 11 30% d 
arate faereme Рратегеса WRT | 


27 Thus, we know that this was a major topic of chapter one of this lost Trika Tantra. Abhinava 
has already cited the Nisisaricára as voicing this view above at 1/51-52. The same passage recurs 
in other places also (see note there). Clearly, this was one of Abhinava’s major authorities 
concerning this matter. However, it is not possible to say how much Abhinava is quoting here 
from the Nisisarncara. Certainly, 199cd is inspired by the passage paraphrased іп 1/51-52. As for 
the rest of 196cd-200ab, it is quite probable that Abhinava is writing freehand, as Jayaratha tells 
us, with reference to the doctrines taught in chapter one of the Nisisarhcára. The passage is 
possibly a condensed reworking of parts of that chapter, supplemented with Abhinava's exegesis. 
Thus, Jayaratha introduces it saying that Abhinava is advancing his own reasons, Moreover, the 
use here of a metre rarely found in the Tantras may also be taken to be an indication that this is so. 
Finally, elaborate reworking and additions probably prevented Jayaratha from citing the passages 
from the Nisisarhcára Abhinava has in mind. Accordingly, he limits himself to this general 
remark that the matter is dealt with at length in chapter one of that Tantra. 

8 See above, 16/194cd. 

229 Concerning the so-called types of liberation, see above note to 4/230. 

2% The prima face view confuses particular types of consequences of action with forms of 
liberation. 
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чч, Чайзат WpSTQEWUT AAAS 11 30% |i 


Spb ante ta (їз d 
sfr Фі ow Tent ue wTH 1 203 I 


samskàrasesavartana- 

Jivitamadhye ‘sya samayalopadyam M 201 11 
nàyáti vighnajalam 

kriyabahutve mumuksos tat | 
yasmát sabijadiksa- 

sariskrtapurusasya samayalopàd уе 11 202 11 
bhukte bhogan mokso 

naiva nirbijadiksayam | 
iti kecin manyante 

yuktar tac сарі yat smrtam Sastre || 203 11 


According to some, the failure to observe the Rules and the like in 
the course of a life that continues as a remnant of (what remains to be done 
after empowering) purification (sarzskarasega) (of initiation) does not 
become a net of impediments (to liberation). (This is so) when one who 
desires liberation (performs) an abundance of rites?" (including those of 
expiation).?? 

This is because a person who has been purified by an initiation 
‘with seed’ (sabija) (which requires their observance), once he has suffered 
the consequences of failing to observe the Rules and the like (during his 
lifetime, attains) liberation (when he dies). This is not so in the case of 
initiation ‘without seed’. (According to us this) is not correct, (rather the 
fact of the matter) is as stated in scripture (as follows). (201cd-203) 


The reason here is that ‘it is as stated in scripture’. He says that: 
weder menm W TAT: | 
samayollanghanad devi kravyadatvam Satam samah | 


*O goddess, by transgressing the pledges one becomes a carnivorous 
demon for one hundred years.'^? (204ab) (204cd) 


(He now) concludes this (point saying): 


21 Read kriyabahutve for kriyabahutvam. 

222 Concerning expiatory rites, see below, 28/408-423ab. 

2 The same line is quoted above as 14/19ab (see note there for details). There Abhinava tells us it 
is drawn from the Anandagahvaratantra. It is paraphrased below as 23/98cd,. Jayaratha quotes 
this same line literally in his commentary there. Read *yuktam for yuktam. Concerning a different 
version of this line and where it is cited, see above note to 14/1 8cd-19ab. 
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Teacher should Liberate the Disciple by Any Means 


were еттт бачте астан ц 11 30x 11 
wire чта au їйї genT, | 


tasmad gurusisyamatau 
Sivabhàvanirüdhivitaranasamartham || 204 || 
kramikam tattvoddharana- 
di karma mokse ‘pi yuktam ativitatam | 


Therefore, even when (the goal is) liberation, it is (nonetheless) 
appropriate (yukta) to perform a very extensive (version of the) rite, that 
gradually extracts (the fettered soul) from the reality levels (tattva) etc. and 
is capable of instilling in the mind of the teacher and the disciple firm 
stability in (their) Siva nature (Sivabhàva). (204cd-205ab) (205) 


However, on the contrary, there is no restriction at all of this kind for a 
teacher who is well practiced (in applying his) knowledge (jfiana). Thus he 
says: 


чы чет Waa eee: u f HH xeu | 
sate pes & етае | 
yas tu sada bhàvanaya 

svabhyastajfianavàn guruh sa sisoh \\ 205 11 


apavargáya yatheccham 
уат kaficid upayam anutisthet | 


However, the teacher whose knowledge (/ййла) is well-practiced by 
virtue of (his) constant meditation (bhavana) may apply whatever means he 
wishes to liberate (his) disciple. (205cd-206ab) (206) 


Having explained this thus by the way, he (goes back to) talk about the 
main point. 


More Depositions 
The Supreme Deposition (paro пуйѕаћ) 
ws єтчї vizi =оеатеата чац 0 208 odi 
Ties Taga таат а: | 


evar Sisyatanau Sodhyam nyasyadhvanam yathepsitam | 206 \\ 
Sodhakam mantram upari nyasyet tattvānusāratah | 
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Having deposited onto the body of the disciple in this way the Path 
which is, according to (the teacher's) wish, the one to be purified, he should 
then deposit onto (this the appropriate) purifying Mantra, in accord with 
the reality levels (tattva) (he has projected onto the body of the disciple). 
(206cd-207ab) (207) 


(He says that this is done) ‘in accord with the reality levels (fattva)' as 
a synecdoche of the path to be purified. This (verse) refers concisely to the 
supreme deposition, that consists of each of (its own specific) Mantras. 

He says that. 


unfer ater: ЧТ 1 ow I 
mfra tar cene | 


dvayor matrkayos tattvasthitya varnakramah рига | 207 || 
kathitas tarn tathà nyasyet tattattattvavisuddhaye | 


The series of the phonemes of the two syllabaries, and in terms of 
(their corresponding) metaphysical principles (‘attva), has been explained 
previously.“ That should be deposited in that way (by the teacher onto the 
disciple's body) in order to purify each corresponding reality level (fattva). 
(207cd-208ab) (208) 


‘The two syllabaries' are Śabdarāśi and Malini. 

Surely (one may ask), it is said that ‘a Path is the cause of bondage." ?* 
Thus, (in accord with this dictum) as the Path of the Phonemes is not different 
from (the other Paths), it is binding. So how is it that here it is said to be 
purifying, even though it is also an object of purification? With this doubt in 
mind, he says: 


irr weft spen: wt: ЧӨҢ A: 11 Sec |! 
тайа: ерсе: Төтен Чата: | 


уатааһуа yady api proktah $odhyah pasatmakas tu sah \\ 208 11 
maytyah Sodhakas tv anyah $iváàtmà paravanmayah | 


Although it is said (in the scriptures) that the Path of the Phonemes 
is an object of purification and that it is a fetter (paa) and (belongs to the 
domain of) Maya (mdyiya), (there is) another (aspect that) is purifying, 
which is Siva by nature and Supreme Speech. (208cd-209ab) (209) 


™ See above 16/141. Abhinavagupta presents an extensive and detailed exposition of the 
correspondences between the letters of these two syllabaries and the fattvas in his commentary on 
the Parátrisika, verses 5 to а. 

75 SvT 10/3584. Also quoted above ad 1/34. 
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Surely (one may ask), what is the authority (for the view) that one and 
the same thing is (both) the object of purification and the purifier? With this 
doubt in mind, he says: 


зате wes qut «атата TT 11 208 |i 
meer fe тептен AAA a: | 
werd quier ger AARAA 11 220 di 


uváca sadyojyoti§ ca vrttau svayambhuvasya tat \\ 209 11 
badham еко hi pasatma $abdo 'nya$ ca Sivatmakah | 
tasmat tasyaiva varnasya yuktà $odhakasodhyatà V 210 11 


And (so too) Sadyojyotis has said in his commentary on the 
Svayambhuva: ‘Yes indeed! the Assemblage of Sounds (Sabda)** (has two 
natures,) one is that it is the bondage (that binds the soul) (раќа) and the 
other that is Siva." Therefore it is reasonable (to maintain) that (one and 
the) same phoneme (can be both) purifying (Sodhaka) and purified 
(Sodhya). (209cd-210) (210-211ab) 


The Distribution of the Reality Levels Within 
the Parts of Parapara Vidya 


(The view) of our scripture is the same: 


Эчтә rep d dufefger sf | 
sA жет Ча чоў od 
че ger meg verre гач: | 
TOA ASETI SMTA 1 222 1! 
TH Tee атентата | 


?* By referring to the source of this quote (see following note), it is clear that here ‘sabda-’ is 
short for Sabdarasi — the Assemblage of Sounds. This Bhairava is an embodiment of the fifty 
letters of the alphabet, each of which is embodied by a Bhairava. See Appendix C, Chapter 15. 
%7 The Svayambhuva (i.c. Svayambhuvasütrasarhgraha) with the commentary by Sadyojyotis has 
been edited and translated by P-S Filliozat (1991). This passage is found in the commentary on 
1/6 (p. 10), where the reading is: kirt ca sabdaráser visesas cabhaditah sivatmakah anyataras ca 
pasatmakah. Yt is also quoted by Utpaladeva in his commentary оп Somànanda's Sivadysti 3/14, 
Where the reading is as Abhinavagupta quotes it, thus suggesting that this is probably the original 
reading. It is as follows: 

kir Sabdaraser viseso’sti | büdham ekah éivatmako'nyas ca pasatmanah | yah 
Sivatmakah sa kamikadibhedena bhidyate | yas tu pasatmakah sa vedadibhedena bhidyate || 


"Docs the assemblage of phonemes (sabdarási) (from which the scriptures are formed) 
Possess a peculiarity? Yes indeed! One (nature it possesses) is Siva, and the other that of (binding) 
fetters. The one which is Siva is divided up into the various Agamas, beginning with 
Катікавата. That which is made of bonds is divided up into the Veda and the like.” 


TANTRALOKA 91 


vat va ече яй gau |1 223 od 
чє райета d fem | 
елитата da Чең HAT 11 fx 
езгече бта Wem | 
warfare: Wu чегїї атт 11 99 II 


sripürvasastre сару uktam te tair alingita iti | 
sadyojatadivaktrani hrdàdyangàni райса ca \\ 211 11 

sat krtvd nyasya sattrimsannyásam kuryàd dharaditah | 
paràparáyà vailomyad dharayam syat padatrayam | 212 Il 
tato jalad ahankare paficastakasamàsrayàt | 

padani pafica dhimiilapumragakhye traye trayam | 213 || 
ekar tvaSuddhavitkaladvaye caikam niyamake | 
kalamayadvaye саїкат padamuktamiha kramat | 214 |l 
vidyesvarasadasaktisivesu padapaficakam | 

ekonavirisatih seyam padanam syatparaparà || 215 11 


And it is also said in the Malintvijayottara: *(To) these (adepts who 
are) embraced by them’ (and so on). After having deposited the (fives) 
faces, namely, Sadyojata and the rest, and the five limbs, that is, the heart 
and so on, six times," one should perform the deposition of the thirty-six 
(principles) from Earth onwards.”” (211-212ab) (211cd-212) 

(In this procedure, the deposition of the Vidya of) Parapara™ is in 
the reverse order (vailomya). 1) Thus, there are three Parts (pada) in the 
Earth (principle). 2) Then the Parts (in the group of principles ranging) 
Water to the ego are five, by taking into account the five groups of eight 
worlds (within them)."' 3) In the three (principles) called intellect, Root 
(Nature) and the individual soul, (in which is comprised also that of) 
Attachment, the Parts (pada) are three. 4) There is one Part in the two 
(principles) of Impure Knowledge and Time, and 5) one in that of 
Necessity. 6) It is said here that there is one Part, in the Force (of limited 
agency) (kala) and Maya (together), in due order. 7) There are five Parts in 
Pure Knowledge, Iévara, Sadasiva, Siva and Sakti. This Parapara (Vidya) 
(thus consists of) nineteen Parts. (212cd-215) (213-216ab) 


2% Read sat kytva for satkrtvo. This is done six times because the powers, that is, Рага etc., are 
three, as are their Bhairavas. 

229 This is done by depositing parts of the mantra (pada), which consist of one or more phonemes, 
that pei а certain number of principles. The mantras of which these are parts are those of the 
goddesses Рагарага, Арага and Para. The way this is done is explained in MV 4/18cd-25. Here 
Abhinavagupta summarizes and modifies 4/19-23ab, which concerns Parapara. As Abhinava says, 
in the MV the procedure is in the forward order, that is, starting with the highest reality levels, 
going down. Here Abhinava presents the Parapara Vidya (for which see the following note), in the 
reverse order. 

20 The Vidya of Parāparā is OM АСНОВЕ HRIH PARAMAGHORE HUM GHORARUPE НАН 
GHORAMUKHI BHIMA BHISANE VAMA PIBA HE RURU RARA PHAT HUM HAH 
PHAT. See MV 3/59-60, also below 30/20-26ab and note. 

? See MV 4/22ab. 


92 CHAPTER SIXTEEN 


As is said there (in the Malinivijayottara): 


‘By means of his will, which is such, and contains within itself the 
meaning of all the scriptures, (at a certain point) the Supreme Lord awakened 
Aghora). Awakened by that (will) and having aroused the matrix (yoni) with 
(His) powers, the Lord emitted an equal number of phonemes, with the same 
sound (as those). (O (Goddess) praised by (all) the Heroes,) embraced by them, 
they bestow as (their) fruits (the fulfilment of every) desire (of the very best 
adepts, not otherwise). 


In this way, one (and the same) phoneme contemplated as being Siva by 
nature is purifying (Sodhaka), otherwise it is an object of purification (Sodhya). 
This is the purport here. (The auxiliary limbs are deposited) 'six times', taken 
together in relation to the (three) powers and their (three) possessors for each 
principle. (The deposition of the Vidya of Рагарага) ‘is in the reverse order’, 
because the sequence of withdrawal is the appropriate one in the case of 
initiation. Thus, the sense is that, although (a mantra) is denoted in the scriptures 
in the (forward order, which is) the sequence of emanation, the deposition (in 
this case) should be done in this (other) way. (Thus, it is as follows). 


1) The ‘three Parts (pada)' (in the Earth principle) are PHAT, НАН, 
HUM, which consists of one phoneme each along with a half (a phoneme). 

2) (The Parts in the group of principles ranging from Water to the ego 
are) ‘five’, namely, PHAT, КАКА, RURU, HE, PIBA, which consist of one and 
а half, two, two, one and two phonemes (respectively). 

3) ‘The individual soul, (in which is comprised also that of) 
Attachment', means the individual soul along with the principle (called) 
Attachment. (The Parts for those principles) ‘are three’, namely, VAMA, 
BHISANE, BHIME, which consist of two, three and two phonemes 
(respectively). 

4) *There is one Part' (in the two principles of Impure Knowledge and 
Time), namely, GHORAMUKHI, which consists of four phonemes. 

5) (There is) *one' (in that of Necessity), namely, HAH, which is one 
phoneme. 

6) The ‘one Part’ (in the Force (of limited agency) (kala) and Maya) is 
GHORARÜPE, which consists of four phonemes ‘in due order’. Thus, RUPE 
is in the Force (of limited agency) (kala) and СНОВА is in Maya. 

7) ‘There are five Parts’, that is, HUM, PARAMAGHORE, HRIH, 
AGHORE, OM, which thus consists of one, five, one, three and one (phoneme). 
The division there is опе Part in Pure Knowledge, one іп Ї<уага, two in 
Sadasiva, and one in Sakti and Siva (together). 


?? MV 3/26-28. Jayaratha only quotes MV 3/27-28ab. 
2n 


1) Earth - PHAT НАН HUM (three Parts) 

2) Water to the Ego - PHAT RARA RURU HE PIBA (five Parts) 

3) The individual soul to Attachment - VAMA BHISANE BHIME (three Parts) 
4) Impure Knowledge and Time - GHORAMUKHI (one Part) 

5) Necessity — HAH (one Part) 
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He (now states) how the phonemes are divided here (in this case). 
anf dai dai anf 2 m ora gery | 
Aft quieras: aft: weit va уе: 11 228 1 
warfare Breen veld де; | 
BRIGITTA ч чеатасаатітат: 11 229 od 
Ford arian cat а | 
сй ИЧ faerie: 1 eee di 
Hard вета: we Ta Tag | 
frena тач d чї mare: Wafer: d ws d 
"rers emnmewz | 
Teen areas fm 0 Vo i 


sdrdham caikam caikam 

sárdham dve dve sai drgatha yugmam | 
trini drgabdhis candrah 

Srutih $asi райса vidhumahascandrah W 216 Il 
ekünnavimisatau syad 

aksarasarikhyà padesv їуат devyah | 
haldvayayutavasucitragu- 

parisarikhyátasvavarnayah 1 217 11 
miilantam sárdhavarnam syan тйуймат varnam ekakam | 
Saktyantam ekam aparanyase vidhir udiritah |l 218 11 
тайуйтат hal tatah Saktiparyante svara ucyate | 
niskale Sivatattve vai paro nyàsah paroditah ll 219 11 
parüparüpadàny eva hy aghoryadyastakadvaye | 
mantras tadanusárena tattvesv etad dvayam ksipet || 220 11 


The number of phonemes contained in the nineteen“ Parts of the 
Goddess (Parapara) are, respectively, 1) one and a half, 2) one, 3) one, 4) 
one and a half, 5) two, 6) two, 7) one, 8) two, 9) two, 10) three, 11) two, 12) 
four, 13) one, 14) four, 15) one, 16) five, 17) one, 18) three (maha), and 19) 
one, thus making thirty-eight, along with two half phonemes without a 
vowel."5 (216-217) (216cd-218ab) 


6) Maya and the Force (of limited agency) (kala) - GHORARÜPE (one part) 

7) Pure Knowledge — HUM (one Part), Isvara - PARAMAGHORE (one Part), Sadasiva — HRIH 
AGHORE (two Parts), Sakti and Siva (together) — OM (one Part) 

E 

%5 The Paráparà Vidya is recited here in the reverse order (vailomyat) (16/213a (212c)). 

1) PHAT 2) HAH 3) HUM 4) PHAT 5) RARA 6) RURU 7) HE 8) PIBA 9) VAMA 10) 
BHISANE 11)BHIMA 12) GHORAMUKHI 13) HAH 14) GHORARUPE 15) HUM 16) 
PARAMAGHORE 17) HRIH 18) AGHORE 19) OM 

The two half phonemes without a vowel are the T at the end of the two PHATs. 
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The procedure for the deposition (of the goddess) Apara (HRIH 
HUM PHAT)” is said to be one phoneme and a half (for the principles) up 
to the Root (Nature) (PHAT), there is a single phoneme (HRIH) (for the 
principles from there) up to Maya, and one (HUM) (for the remaining 
principles) ending with Sakti.?" (218) (218cd-219ab) 

The deposition of the (goddess) Рага (SAUH)'^ is said to consist of 
(a half-phoneme which is a consonant) without a vowel (hal), (for the 
principles beginning with Earth and) ending at Maya (S), after which it is 
said that a vowel (AU) (covers the principles from there) up to Sakti, and 
the supreme (vowel) (H) is within the (transcendent) undifferentiated 
(niskala) Siva principle. (219) (219cd-220ab) 

The mantras of the two groups of eight beginning with Aghori are 
the same as the Parts of Parapara, and so both these should be placed 
within the principles, in accord with that. (220) (220cd-221ab) 


fresno adi аобачетіё са: | 
этет TAR ced MF ҸҸ AAT 1 99% 11 


їзїї wee carga eee | 
тета. ататеп q AAR d 222 11 


pindaksaranam sarvegàm varnasarikhyàvibhedatah | 
avyaktàntam svare nyasyam Sesam Sesesu yojayet | 221 11 
bijani sarvatattvesu vyaptrtvena prakalpayet | 

ріціапат bijavannyasamanye tu pratipedire | 222.11 


(All the principles) up to Nature should be deposited" into the 
vowel of any of the phonemes of a Pinda (mantra formed from groups of 
phonemes). In accord with (their) differing numbers of phonemes,” the 
remaining (set of principles from the individual soul onwards) should be 
conjoined within the remaining (phonemes). (221) (221cd-222ab) 

Seed-syllable mantras should be conceived to be pervading all (their 
corresponding) principles. Others maintain that Pinda (mantras formed 
from groups of phonemes) should be deposited in the same way as seed- 
syllable (mantras formed from a single syllable) (bija). (222) (222cd-223ab) 


240 See MV 4/24 and below, 30/26cd. 

29 218 (218cd-219ab) is based on MV 4/24. 

HRIH — Earth to Nature (Prakrti) 

HUM - Individual Soul to Maya 

PHAT – Pure principle up to Sakti 

* Concerning the Vidya of Pari (SAUH), see MV 4/25, above 3/168cd-175ab (168-174), 
4/18 1cd-189ab, 5/143-145 (142-144) and below 30/27-28ab. 

% Verse 16/219 (219cd-220ab) is based on MV 4/25. 

75? Read nyasyarh for nyasya. 

*! Nine in the case of Navaima, etc. Read varnasamkhyavibhedatah for varnasarnkhya 
vibhedatah. 
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(The number) ‘three (maha)’ is denoted by the three, Moon, Sun and 
Fire. ‘Along with two half-phonemes without a vowel’. The meaning is, along 
with two letters, T without a vowel (of PHAT, of which there are two,) in 
addition to the thirty-eight. This is the meaning. As is said (in the 
Malinivijayottara): 


‘Within niskala (transcendental, undifferentiated) (Siva), there is one 
pada consisting of one phoneme (ОМ).?? One should know that there are two in 
sakala (immanent, differentiated) (Siva) — one (part) with three syllables 
(AGHORE) and one with one (HRIH). There are two (padas) in the two 
(principles of lévara and Pure Knowledge, one) of five (syllables) 
(PARAMAGHORE), and (one of) one (HUM). There are two (padas) of four 
syllables (GGHORARUPE) and one (HAH) in the three (principles) considered to 
be Maya etc. (limited agency and knowledge). There is one (pada) of four 
syllables (GHORAMUKHI) considered to be in the two (principles of) Time 
(and Necessity). There is one (pada) with two syllables (BHIMA) in (the 
principle of) Attachment. One (pada) of three syllables (BHISANE) is 
considered to be in Nature. There is one pada of two syllables (VAMA) in the 
intellect, which is considered to be pervading the group of eight deities.” Then 
there are four (padas) of the Vidya, two (PIBA), one (HE), two (RURU), two 
(RARA), and a syllable and a half (PHAT) as the fifth (in the principles from 
Nature to Water), which pervade the five groups of eight worlds (respectively). 
There are three (padas) of one (HUM), one (HAH) and one and a half syllables 
(PHAT) in the earth (principle).'5* 


(There is one phoneme and a half for the principles) ‘up to the Root’, 
that is, up to Nature (PHAT). The meaning is that it pervades two Eggs. "There 
is a single phoneme’ (for the principles from there up to Maya), which is the 
seed syllable of Maya (HRIH). There is ‘one’ (for the remaining principles 
ending with Sakti,) and that has four energies (catuskala) (HUM). (The half 
phoneme which is) ‘(a consonant) without a vowel (hal)’ is (in this case) is the 
Seed of Nectar (S). In this way, ‘the vowel’ is the letter AU. ‘Supreme’ is 
emission (visarga) (Н). That is said (in the Málinivijayottara): 


"Two Eggs (that extend up to Nature) are pervaded by a syllable and a 
half (PHAT), and the two others by two syllables (HUM and HRIH). Such, in 
reverse, is (the extent of) the pervasion of Арага. 

The three Eggs (that extend up to the end of Maya) are pervaded by the 
letter S, and the fourth one by the Trident (AU), and that which is beyond all, by 
emission (Н). (This) is considered to be the pervasion of Рага.” 


25° MV 4/19ab is quoted in TÀv ad 11/89. 

253 This are probably the group of cight Bhairavas — aghorastaka or its feminine counterpart. 

2S MV 4/19-23ab. 

25 The syllable HUM consists of four energies or parts (catuskala), one for each of the pure 
principles up to and including Sakti. Read еќаќат varnam iti mayabijam | ekam iti catuskalam | 
for ekakarh varnam iti catuskalam | ekam iti mayabijam | 

7* MV 4/24-25. The first quarter of the second verse (i.e. MV 4/25) is quoted above in TÀv ad 
3/166 (165cd-166ab), the second quarter is quoted in TAv ad 3/104cd-105ab. All of verse 25 is 
quoted in TAv ad 4/187cd-188ab and ad 11/89. 
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(The mantras of the two groups of eight beginning with Aghori should 
be placed in the principles) ‘in accord with that’ means that (this should be 
done) in accord with the (extent of the) pervasion of the aforementioned Parts of 
Parapara. That is said (in the Malintvijayottara, where we read): 


2 Eight very powerful Yoginis are born from the body of Parapara. 
They should be known to be seven, which consist, in due order, of five, six, 
five, four, two, three and two syllables, and one of eleven syllables,” along 
with two consonants without vowels (ardhàrna).'^?? 


‘The phonemes of a Pinda (mantra), for example Navatman 
(HRKSMLVYUM),” the first (consonants of which) number nine and more. 
The ‘vowel’ (in that example) is the letter U.%' "The remaining’ (set of 
principles) from the individual soul onwards (should be conjoined) ‘within the 
remaining (phonemes)’, that is, (in this case,) Y and the rest. ‘Seed-syllable 
mantras’ (bija) begin with (only) one phoneme and (so) differ from Pindas and 
Parts (of Mantras that consist of more than one). (Others maintain that Pinda 
(mantras) should be deposited) ‘in the same way as seed-syllable (mantras) 
(bija)’. The meaning is that (these people maintain) that pinda (mantras) should 
be deposited as pervading each principle (one by one, as do the seed-syllable 
mantras), 


The Projection of the Purifying Mantras 


apt TST Way mp «чөт fd: 
warmer we wien fama d 333 0 


акте và ‘tha Sodhyasya nyàse vastubalat sthiteh | 
Sodhakanyasamátrena sarvam Sodhyam visudhyati | 223 11 


(In some cases,) even though the object of purification has not been 
deposited (on the disciple's body), all that needs to be purified is completely 


27 MV 3/59-60ab. Although Jayaratha’s citation here of the MV is cogent, it is not Abhinava's 
source. The way he breaks up the Vidya is not the sam 
2" These are the seven parts of the Vidya of Parüparà; divided up in this way they are: 1) OM 
AGHORE HRIH (5) 2) PARAMAGHORE HUM (6) 3) GHORARÜPE HAH (5) 4) 
GHORAMUKHI (4) 5) BHIMA (2) BHISANE (3) 7) VAMA PIBA HE RURU RARA PHAT 
HUM НАН PHAT (11 +2). 

29 The word ‘ardhdrna’ literally means ‘half a phoneme’. This is a consonant with a vowel. These 
are the two letters T of the two PHATs. 

29 Navatman is the Mantra of Ratisekhara, the Bhairava of Арага. Navatman is also the Mantra of 
Svacchandabhairava and the Bhairava of the goddess Kubjika. There are several variants of this 
important syllabic mantra. The form taught in MV 8/21cd-24ab is RIRKSMLVYUM. As far as 
we know this is the basic, or at least most common, form in the Trika Tantras. The one we find in 
the Svacchandatantra, the Kubjika and Srividya Tantras is the most common form in general, 
namely: HSKSMLVRYUM. It is the mantric body of Svacchandabhairava, an iconic form of 
which is identified as Navatma Bhairava. This Bhairava is the consort of the goddess Kubjikà. It 
is the Bhairava upon which Арага sits. Kubjika’s root Vidya is a variation of Paripara Vidya. 

26! Emend ukare to kare. 
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purified just by depositing the purifying (mantras) alone, by virtue of the 
power of what it is (vastubala) (that is, the power of Mantra).'? (223) 
(223cd-224ab) 


What is the (scriptural) authority (that supports the view) here that, even 
if the object of purification has not been deposited, that which is to be purified is 
purified by just depositing the purifying (mantra) alone? With this doubt in 
mind, he says: 


AA p afer AT | 
STET AAT E: WATT 1 95% I 


Srimanmrtyunjayadau ca kathitam paramesthinà | 
adhunà nyasamatrena bhütasuddhih prajayate | 224 11 


And (the same) is said by the Supreme Lord in the venerable 
Mrtyurijaya for example (where we read): ‘Now, the gross elements аге 
purified (bhütasuddhi) by just the deposition (of mantra) alone.” (224) 
(224cd-225ab) 


Surely, (one may object that that) is taught here in order to purify the 
body. So how does that relate here (to what we are discussing)? With this doubt 
in mind, he says: 


The Deposition of Рагарага and the other Two Goddesses 


aerate ауа: 1 
FRITH Ep THOT d 999 [di 
STR arena den AR Ted | 
чїөчїнтєєг ат I Asha FTW 238 1 
Uh: Фао 9 09 ! 
Вт 9191: vareepemesmeg fme 1 220 d 
TE | 
ATÀ SM STEIN WR TEAR 11 84 1! 
этчї WR Xp PASM ТА a 
Чачетатечаф AAAs WTWSNRSTQ | 228 || 
Bere gers dedu yaa | 


?? See above 16/98, where Abhinava says that the Path is purified by the power of the purifying 
mantra alone. Thus, it is clear that ‘vastubala’ here means the power of mantra. See also above, 
16/162-163ab. 

26 T have not been able to trace this reference in the edited text of the Netratantra. 
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dehasuddhyartham apy etat tulyam etena vastutah | 
anyaprakaranoktam yad yuktam prakaranüntare | 225 11 
jfiápakatvena saksad và tat kim nányatra grhyate | 
malinimatrkangasya nyaso yo ‘rcavidhau pura I 226 || 
proktah kevalasamgoddhrmantranyase sa eva tu | 
tripadi dvayor dvayoh syat 

pratyekam athàstasu $rutipadàni V 227 Il 
dikcandracandrarasaravi- 

Sarasaradrgdrhmrgànkasasiganane | 
arigulamàne devya 

astadasa vaibhavena padam anyat || 228 11 
aparam mánam idam вуй! 

kevalasodhakam anunyase | 
turyapadat padasatke 

mdnadvitayam paraparaparakhyam | 229 11 
dvádasakar dvadasakam 

tattvopari pürvavat tv anyat | 


Although that (is taught there) in order to purify the body, (even so, 
that deposition) is in actual fact (basically) the same as this (kind of 
deposition that we are concerned with here). A thing said in a (particular) 
context (may well be) sound in a different context as suggesting (something 
else,) or even directly (normative). So why should that not be accepted 
elsewhere (in a different context)? (225-226ab) (225cd-226) 

When purifying Mantras alone are deposited, the deposition of the 
limbs (i.e. phonemes) of Matrka and the Malini is the same as in the 
procedure explained previously for the worship (of the deity)."* (226cd- 
227ab) (227) 

There are three Parts on each of the first pairs of fingers, and four 
Parts on each (of the following) eight. There are eleven Parts, ten, one, one, 
six, twelve, five, five, two, two, one, and one finger measures, respectively. 
Counting them (all together, there are eighteen. The other (remaining 
nineteenth) Part (is not counted separately, because of its pervasive 
(presence). This is the inferior measure of the goddess (Paráparà), 5 when 
only the purifying mantra is deposited. (227cd-229ab) (228-229) 


2% See above, 16/141 and also 16/108. 

28 The nineteen Parts of the mantra are the same as those presented above in 16/213ab-215 (213- 
216ab) as those of Рагарага. In this deposition, these Parts are related to the eighty-four-finger 
space which constitutes the inferior measure of the body (see above 16/99-100). In the reverse 
order, as before (see above, 16/212cd-213ab (213), 1-3), the first three Parts take up a space of six 
fingers, 4-7) the following four, thirty-two fingers, and the remaining eleven occupy a space of 8) 
ten, 9) one, 10) one, 11) six, 12) twelve, 13) five, 14) five, 15) two, 16) two, 17) one, and 18) one 
finger, respectively (6 + 32+ 10-1 1-6 1245€ 54242 1 +1 = 84). Cf. below, 
16/233cd-225 (234-226ab). 

1) PHAT 2) HAH + 3) HUM = 6 fingers’ space 

4) PHAT (+ 2 (+ 2)) 5) RARA (+2 (+ 2)) 6) RURU (+ 2 (+ 2) 

7) HE (+ 2 (+ 2)) = 32 (+ 8 + 8) fingers’ space 

8) PIBA (+ 2 (+ 2)) = 10 (+ 2 + 2) fingers’ space 

9) VAMA (+2 (+ 2)) = 1 (+ 2 + 2) fingers’ space 

10) BHISANE BHIMA = 1 finger’s space 
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The other two measures (of the body), which are called 

(respectively) middling (parapara) and supreme (para), (are formed) by 
adding to (the first group of) six parts, beginning with the fourth part, 
twelve (finger spaces, and then again another) twelve, as was done 
previously above for the principles.” (229cd-230ab) (228-230) 
(That deposition) is ‘in actual fact’ (basically the same as this kind of 
deposition,) because it is the same as the deposition which consists of (both) the 
object of purification and the purifier. (A thing said in a particular context may 
well also be sound in a different one) ‘directly’, because it is normative 
(vidhayaka) (of what should be done). ‘So why should that not be accepted 
elsewhere (in a different context)?’; rather it is indeed accepted. This is the 
meaning. “Тһе limbs’ (of Matrka and Malini, the phonemes,) are their 
essential nature. This is the meaning. ‘(When purifying Mantras) ‘alone’ (are 
deposited), that is, by omitting (the deposition of) the object of purification. 
(This) deposition with the sequence of phonemes etc. (takes place) in another 
manner than (the one) one taught before with regards to its combination with the 
object of purification. ‘It is the same’, that is, the deposition (is done in) that 
(same) sequence. 

‘There are three Parts’ in the sequence of withdrawal (that is, in the 
reverse order), (and they are) ‘on each of the first pairs of fingers’. Thus, there 
are six fingers. (There are) ‘four Parts’ (on each of the following) ‘eight’ 
fingers. Thus, there are thirty-two (Parts). There are ‘eighteen’ Parts. (The 
nineteenth Part is not counted separately) ‘because of its pervasive 
(presence)’; that is because it is (the Part that) pervades (all the others), As is 
said (in the Malinivijayottara): "The other part is pervasive . . .'.*' ‘Only’ (the 
purifying mantra is deposited) by omitting (the deposition of) the object of 
purification. (There are) ‘six parts’, four of which (extend for) eight fingers, 
(i.e. 4) PHAT 5) RARA 6) RURU 7) HE), one for ten fingers (i.e. 8) PIBA) and 
one for one finger (i.e. 9) VAMA). (As was done previously) *above'. Thus, 
here (in this case), there is an extra two fingers (space) for each Part. This is the 
meaning. 


11) GHORAMUKHI = 6 fingers’ space 
12) HAH = 12 fingers’ space 

13) GHORARÜPE = 5 fingers’ space 

14) HUM = 2 fingers’ space 

15) PARAMAGHORE - 2 fingers’ space 
16) HRIH = 2 fingers’ 
17) AGHORE = 1 fingers’ space 

18) OM = 1 fingers’ space 

5% The six Parts, to which are added two or four finger spaces each, are thus the fourth, the fifth, 
the sixth and the seventh of cight fingers each, the eighth of ten digits, and the ninth of one finger. 
Jayaratha kindly confirms this for us. The inferior (apara) deposition extends, as before (see 
above, 16/100-100ab), for 84 fingers, from the feet to the forehead. The middle one (parapara) 
extends for 96 fingers, from the feet up to the Cavity of Brahma, and the supreme one for 108 
fingers, up to the End of the Twelve. 

The calculations here in 227cd-230ab (228-230) may well be Abhinava’s own. He 
simply applies the same procedures and proportions to the parts of Paráparà Vidya as are applied 
to Matrka and the Malini, concerning which, see above, 16/141 and also 16/108. 

?9 MV 6/24a. 
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Surely (one may ask), the deposition of the Parts was previously taught 
in accord with the sequence of principles. So how is it that here now it is 
defined in another way? With this doubt in mind, he says: 


SAPA AAAA Wem 11 330 || 
camera ae quu ені ч | 


kevalasodhakamantra- 

nydsabhiprayato mahadevah || 230 11 
tattvakramoditam арі 

пуаѕаћ punar aha tadviruddham api ca | 


Although the (deposition of) the principles (to be purified) has 
(already) been taught in due order, the Great God taught the deposition (of 
the nineteen Parts) again, although it is the reverse of it, with the intention 
(of teaching) the deposition of the purifying Mantra alone. (230cd-231ab) 
Q31) 


Although the deposition of the thirty-six principles that are the objects 
of purification was taught in due order, that is, as the prior one, *the Great 
God’ ‘taught the deposition’ of the nineteen Parts (of the Vidya of Рагарага) 
‘again, although it is contrary to it’, that is, as other than that also, ‘with the 
intention (of teaching) the deposition of the purifying Mantra’. This is the 
meaning. 

He quotes that (scripture). 


fread qaot mad q ЧЕ i 232 1 
сше Taare Sf: d 

Wa regc айй т: 11 333 0 
four werftegacanegeannremesi far: d 


niskale padam ekarnam yàvat trini tu párthive 11 231 11 
ityádinà tattvagatakramanyasa udiritah | 

рипаќ ca málinitantre vargavidyavibhedatah | 232 || 
dvidhà padanity uktvakhyan nyàsam anyáüdrsam vibhuh | 


The deposition of the sequence relating to (the purification of) the 
metaphysical principles (tattva) has been taught (in the Malinivijayottara, in 
the verses) that begins with ‘there is one Part of one phoneme within 
transcendental (niskala) (Siva)’, and ending with ‘there are three (parts of 
the mantra) in the Earth (principle)’.* The All-Pervasive Lord has taught 
another kind of deposition, having said again in the Malinitantra that ‘the 


28 MV 4/19ab-23cd quoted above in TAv ad 16/216-222 (216cd-223ab). See above, 16/213 ff. 
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parts are of two kinds, according to (whether they are) divided into classes 
(varga) and the Vidyas."? (231cd-233ab) (232-233) 


(One deposition) ‘has been taught in chapter four (of the 
Malinivijayottara), and that has been explained (with reference to the scripture) 
before." (The Lord has taught another kind of deposition,) ‘having said’ (how 
it should be done,) in chapter six. As is said there: 


"The Parts (of Mantra) here (in this case) are of two kinds, according to 
(whether they are) divided?" into classes (varga) or Vidyàs. Now listen to how 
they pervade (the spaces they occupy,) like their (corresponding) Mantras.’””” 


‘Another kind’ (of deposition), which is the reverse of the deposition 
of the sequence of principles. This is the meaning. 
He says that. 


чер wedge sd 99 qd wexaq s 233 8 
Tayo Ta MST: WT gd 

PAYS F VS ART четена: wu руз di 
sepe: zsdp wan? Vemm | 

yest чүч ачта 5 чаї и 234 di 


ekaikam dvyamgulam }йеуат tatra pürvam padatrayam | 233 11 
astamgulani catvari dasamgulam atah param | 

dvyamgule’” dve райе canye sadamgulam atah param V 234 |l 
dvadasamgulam anyac са dve ‘nye paficamgule prthak | 
padadvayam catusparva tathanye dve dviparvani \\ 235 11 


One should know that the first three parts (of mantras) there"* 
(extend) for two finger(-spaces) each, four for eight fingers" (each), (the 
eighth which is) the next after that, ten fingers, the (next) two parts for two 
fingers (one each), the next for six fingers, another for twelve, then two 


2% MV 6/18cd. MV 6/18d reads -vidyavibhedata for -vidyavibhedatah. The division into the three 
Vidyàs (Рагарага, Арага and Рага) has been explained above, in 16/21 1ed-212ab (212) ff. Thus, it 
seems that the division into ‘classes’ is what is taught here. In the following three verses, 
Abhinavagupta’s paraphrases MV 6/19cd-23, essentially repeating what he has already said in 
16/226cd-227ab (227) ff. 

29 See above, 16/213ab (213cd) ff. 

2 MV 6/18d reads vidyavibhedatà for vidyavibhedatah, 

2 MV 6/18cd-19ab. 

2% MV dvyarngular, 

?^ МУ 6/21b reads tatah — ‘thus’ for tatra — ‘there’, 

75 MV 6/22a reads saptāħgulāni ‘seven fingers’ for astangulàni ‘eight fingers’. 
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others for five each, two parts for four fingers (two each), and (finally) the 
other two, for two fingers (one each)."* (233cd-235) (234-236ab) 


(The first) ‘three parts (of mantra extend) for two finger(-spaces) 
each', that is, six finger(-spaces all together). Each of one (of the four following 
Parts) should be related here (in this case) also to ‘eight fingers’ (space. Thus, 
making a space of thirty-two fingers altogether). "The (next) two parts 
(extend) for two fingers', which means that there is one finger(-space) for each 
Part. (Another two of five) ‘each’ means that each one (extends for a space of) 
five fingers. Otherwise, (if this statement is understood differently,) each one 
would (extend for) two and a half fingers. (There are) ‘two Parts for four 
fingers’, because each one (extends for) two. ((Finally, the last two extend) ‘for 
two fingers’, which means each (extends) for one finger(-space).”” 

He concludes this (teaching saying): 


че WORM: ATÀ =н SUmd | 


evam pardparadevyah svatantro nyása ucyate | 


Such is said to be the independent deposition of the Goddess 
Parapara.”” (236ab) (236cd) 


(This deposition is) ‘independent’, because it is not dependent on the 
deposition of the principles and the like. What is meant by its *dependence' (in 
this context) is that its deposition (is done) once the object of purification, that 
is, the principles and the rest, has been deposited. Here (in this case), its 
deposition is done independently by avoiding that. Thus, this is part (bhága) of 
its field (of application). As was said with this intended (sense in mind): ‘this is 
the inferior measure of the goddess (Parapara), when only the purifying mantra 
is deposited.” 

Thus, the deposition taught (here) as being of two kinds, because (it can 
either be) dependent on the object of purification or independent (of it) (is 
deposited on the body of the disciple as follows). 


Reading ‘one, one and two finger (spaces)' (instead of ‘two finger(- 
spaces) each"), then the first three Parts (of Mantra) (extend for) four finger- 


2% ТА 16/233ab-235ab (233cd-235) = MV 6/21cd-23. MV 6/23d reads dve 'pürve dve prthak 
tatah — ‘the last two are then two, (one each) separately’ for tathdnye dve dvi parvani — ‘the other 
two, for two fingers (one each).” 

Basically, the configuration of the Parts (pada) related to the finger spaces of the body 
is the same as presented above in 16/227cd-229ab (228-229) (see note there). The only difference 
is that in the previous instance, the first three Parts of two fingers each are taken together as 
covering six finger spaces, and the following four Parts that occupy of eight fingers each are taken 
together as being thirty-two. Thus, the configuration of the previous one is 6 (2 x 3) + 32 (i.e. 4 x 
8)+10+1+1+6+12+5+5+2 +2 + 1 + 1 = 84 fingers in 13 divisions. This one is 
24+24+24+8484+84+8+ 104141464 1245454242414 1 = 84 fingers in 15 
divisions. 

277 See the previous note. 
278 Cf. above, 16/227cd-229ab (228-229) and note. 
27 Above, 16/229ab (229cd). 
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spaces (each), (the next) four for eight fingers (each), (the eighth, which is) the 
next after that, ten fingers. (Then each of (the following) two Parts, two fingers, 
and another (after that), six fingers. (Then,) together with the previous (spaces, 
there are another) twelve fingers. (The text continues, 'then two others for five 
each") Although (the next) two Parts make ten finger(-spaces together), 
(according to this view,) one is three fingers, the other is seven fingers. Again, 
(while we understand that the following two Parts extend for four fingers, that 
is, two for each Part, according to this other view,) the two Parts are of two 
kinds, one is four fingers, and (the other) two. 2%0 

Defining the (spaces corresponding to the Parts) in this and similar ways 
by following (the sequential order of what) precedes and follows, by mixing 
together both views and by reversing (or mixing up) the order of the finger- 
spaces in the course of (this explanation) results in the following defects. (To 
begin with,) one abandons the reading of the wise, (moreover,) it is hard to 
figure it out, (one falls in a) useless repetition (of what was said before), and one 
is at odds with the venerable teacher's explanation. 

Surely (one may ask), why has the deposition of the (other) two 
goddesses not been taught? With this doubt in mind, he says: 


fae Ветан agra Wh 1 238 И 
її «ЗЇ rem чэт pera | 
vidyadvayam Sisyatanau vyaptrtvenaiva yojayet | 236 Il 
iti darSayiturh násya prthan nyasam nyarüpayat | 
The other two vidyas"' should by conjoined to the body of the 


disciple, as (the consciousness that) pervades (it). In order to teach this, (the 
Lord) has not explained (their) deposition separately. (236cd-237ab) (237) 


Surely (one may ask) what is the use of (having) two kinds of 
deposition of the purifying (Mantra)? Taking this doubt into consideration, he 
says that there is no difference in the result, this (variety) is just the wonderful 
diversity of (this) modality of practice alone (prakriyamatra). 


та APAA EP чайпала: 11 230 0i 
Te fao wu Эта Тр: 1 

wera Gre ЙЧ ете: d 236 4 
эЧ: cR TTA | 


evar Sodhakamantrasya nyàse tadra$miyogatah 11237 11 


29 According to this version, which Jayaratha notes and rejects, the spatial divisions of the body 
corresponding to the Parts of the Paráparà Vidya are as follows: 4 +4 +4 +2 +2[8+8+8+8+ 
10] 42426 12-3 7 +4 +2 = 96 fingers in 18 divisions. The Vidya of Рагарага consists 
of nineteen Parts. However, the Parts deployed are 18, as the nineteenth is pervasive. 

28 The orders of Арага and Рага. See above, 218ab (218cd), 217cd (218ab). Sec also 232cd-233ab. 
(233) and note. 
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раӣҳајаіат viliyeta taddhyanabalato guroh | 
Sodhyatattve samastanam yoninam tulyakalatah |l 238 11 
jananád bhogatah karmaksaye уйа apavrktatà | 


When the purifying mantra is deposited in this way, the net of (the 
disciple's) fetters dissolves away by union (yoga) with its (purifying) rays 
(brought about) by the might of the teacher's visualization of 11.2 (Thus 
the disciple) is made to take birth simultaneously in all the wombs within 
the reality to be purified. By thus experiencing (them all), when his Karma 
is exhausted, (he attains) liberation.” (237cd-239ab) (238-239) 


"The net of fetters' is the Six Paths, that is to say, that has not been 
deposited. (The word) ‘tattva’ (‘reality principle’) is a synecdoche (that stands 
for all the Path); thus, (the sense is that this) also (takes place) within (all) the 
six Paths, and so the deposition accomplishes its purpose.^ 

Surely (one may ask), as the individual soul is present in this way in 
many bodies at once, and is moreover the experiencing subjectivity of the 
consequences of Karma (bhoktr) (present in each body), as this is so, do (the 
many individual embodied perceivers that are born in this way) have a 
perception of one another that connects them together (anusamdhana), or not? 
With this doubt in mind, he says: 


Initiation Aided by Cognitive Yoga 


агата атола ATT SHAT 0 334 ! 
THe (гата атта, | 


dehais tavadbhir asyános citra bhoktur api sphutam V 239 11 
mano ‘nusandhir no vi$vasamyogapravibhàgavat | 


The individual soul possesses many bodies, that are such, but 
although it is the subject who experiences the consequences (of its Karma) 
(bhoktr) by means of them, it does not have a clear mental perception that 
connects it together (mano ‘nusandhi). (This is not surprising. Indeed, it is 
just) as happens (with the common experience of) the conjunction and 
separation with all things.” (239cd-240ab) (240) 


Here (according to us), the ‘individual soul’ is the contracted Self. Its 
many ‘bodies are such’, that is, dependent (for their existence) on the power of 


2® The six paths, in which case, they are not previously purified. 


28 See MrT, Kriyapàda, 3/104b, 105a; SVT, 4/108b. 

7^ Read tena sadadhvany api пуйза# cetyarthasiddhah for tena sadadhvany api nyasas 
cetyürthasiddhah. By purifying, i.e. depositing the mantras of one of the Paths, all the Paths are 
purified. So it doesn’t matter whether the depositions and related procedures taught here centre on 
the purification of the Tattvas or not. 

%5 Even if the All is in reality dissolved and emitted each instant by the Lord, the particulars arc 
not cognizant of this process. 
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Mantras (mantrabala). They all exist simultaneously, each fashioned by the 
variety of its own particular Karma, and so although (the one individual soul) 
experiences the consequences (of all its Karma thereby), it does not have a clear 
mental perception of (this) ‘diversity’, that is, pluriform (experience,) that 
connects it together. The meaning is that he has no knowledge (/ййпа) that may 
arise of the sort “I am (the same one) who is experiencing in another body as I 
am in this one". An example (of the same ignorance is found) here itself (in 
common experience). It is “ав happens with (with the common experience of) 
the conjunction and separation with all things'. The Self is (all) pervasive, 
and so there is no perception of a connection (with it) in the unions and 
separations (that take place) *with all things', that is, the mass of (objective) 
phenomena (bhàvavrata), such that (it experiences that) “I am conjoined with 
this and am separate from this (other thing) ". Just as that is so (in everyday 
experience), so it is in this case also. 

Surely (one may object that) this example is not proved (to be correct), 
for (the Self is all) pervasive and so there should be (some) perception there (in 
that case) also that connects (the individual perceiver and objectivity together) 
(anusandhi). With this doubt in mind, he says: 


Aaa ATG SEHR 19: WT do о II 
ASAT Fa: Aag TAT | 


niyatyà manaso dehamátre vrttis tatah param | 240 11 
ndnusandha yatah saikasvantayuktaksakalpita | 


The activity of the mind (manas) necessarily takes place only in the 
body, not beyond it, for the perception that conjoins (sensations) 
(anusandha) is mentally conceived (kalpita)"* by means of the one organ of 
sense that is inwardly conjoined with its own (mind and outwardly with its 
own object). (240cd-241ab) (241) 


"The activity of the mind (manas)' is constrained by the power of 
necessity (which determines the nature and function of everything), and so (the 
mental activity) that connects together perceptions (anusandhàna) (necessarily) 
takes place within the body alone. Certainly not elsewhere, for it is its activity. 
As (multiple) perceptions (/ййпа) do not arise simultaneously, (this activity) is 
'conceived' by an organ of sense, that is, is dependent on it. (That sense organ) 
is ‘one’ amongst (the senses of) sight and the rest, and ‘is inwardly conjoined 
with its own (mind), and (outwardly with) its own (object)', in accord with 
principle that *the Self is conjoined with the mind, the mind with organ of sense, 
and the organ of sense with the object." 

Perception (jfiana) is the fixed (predetermined) activity of the senses. 
How is it possible for the mind to perceive (what is taking place) within other 


2% See above, 9/236, 238. Mental conception (Карапа) is the function and activity of the internal 
senses. 
æ Nyayasitrabhasya ad VA. 
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bodies, even if it were to transgress that (necessary constraint on the function of 
the senses)? Thus, he says: 


хез ч MANA Чї dq || xv? 11 
WMT AREA 1 

pradesavrtti ca }ййпат àtmanas tatra tatra tat | 241 || 
bhogyajfiánar nanyadehesv anusandhanam arhati | 


One's own (sensory) perception (jana) is an activity that takes 
place in a particular location, and is the perception of the object 
(bhogyajíiana) here and there (in its own location). It cannot be the 
perception that conjoins (and ascertains sensory activity) (anusandhana) 
within other bodies. (241cd-242ab) (242) 


"The perception of the object" is the (sensorial) awareness (vedana) 
which has ‘blue’ and ‘pleasure’ and the like as its field (of operation). This is 
the meaning. 

Surely (one may ask), if that is so, how can the perception that yogis 
possess arise, which has as its field (of operation) entities beyond the senses? 
With this doubt in mind, he says: 


чет qmm ав usu d sva odd 
"mamme: чатан dfe Чет | 


уаай tu manasas tasya dehavrtter api dhruvam \ 242 ll 
yogamantrakriyadeh syad vaimalyam tadvidà tadā | 


Even though its activity is corporeal, if the mind possesses the 
purity (and clarity) brought about by (the practice of) yoga, mantras, and 
ritual etc., then it certainly has the knowledge of that (which is beyond the 
senses). (242cd-243ab) (243) 


Even though ‘its’ activity depends on the outer senses, ‘it certainly has 
the knowledge’, that is, perception ‘of that’ entity, even though it is beyond the 
senses. This is the meaning. 

He applies this (theory of perception) to the main matter (being 
discussed). 


четче Чї «гааст waft d sva dg 
чет searchers TST | 
этчї гї qp wer dr fep d 9 odd 
етае ТЧ ЗДЕУ ЧАЦ, | 
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чет we feat wine ЧӘЧ: |1 9ч odi 

Pest зе таат, | 
mfi pef: i eee d 
а qm Has utara | 


yathümalari mano dürasthitam apy аи pasyati || 243 |l 
tathà pratyayadiksayam tattadbhuvanadarsanam | 
Jananádiviyuktàm tu yada diksam cikirsati \| 244 11 
tadasmád uddharamiti yuktam ühaprakalpanam | 

yada Sodhyam vind soddhrnyasas tatrapi mantratah | 245 Il 
jananádikramam kuryat tattvasamslesavarjitam | 
ekakisoddhrnyase ca jananadivivarjane I 246 11 
tacchoddhrsamputam nama kevalam parikalpayet | 


Just as a (completely) pure (clear) mind quickly (and effortlessly) 
sees a distant (object), in the same way (the initiand has) a vision of each 
world in the course of the initiation of firm conviction (pratyayadiksa). 
(243cd-244ab) (244) 

If, however,” (the teacher) wishes to perform an initiation that 
does not involve (the disciple's soul being made to) take birth (in the 
various worlds in order to exhaust his Karma) and the like, it is fitting that 
(he should cultivate the intention that) *I am extracting (my disciple) from 
that principle", and formulate (the mantras,) appropriately modifying 
them (ahaprakalpana).”” (244cd-245ab) (245) 

If the purifying (mantras) are deposited without the object of 
purification, then there (in that case) also, (the teacher) should (anyway) 
perform the rite (krama) (in which the disciple's soul is made) to take birth 
etc. (in the worlds) by means of (the appropriate) mantras, (but this should 
be done) without conjoining (him) with the principles. (245cd-246ab) (246) 

When only the purifying mantras are deposited (on the disciple’s 
body), and (the procedure involving) the birth (of the disciple's soul in the 
worlds) etc. is omitted, (the teacher) need only mentally fashion 
(prakalpayet) the name (of the disciple) encapsulated by these purifying 
mantras. (246cd-247ab) (247) 


ʻA vision of each world’ means the synthetic perception 
(апиѕапаһапа) which has as its object the many bodies in each one of those 
worlds that some (fortunate disciple) who is the recipient of an intense descent 
of the power (of grace) possesses. ‘It is fitting’, because he does not wish (to 
make his disciple's soul) take birth etc. (in the worlds). (If only the purifying 
mantras are deposited, the teacher) ‘should perform’ (the rite (krama) (in 
which the disciple's soul is made) to take birth etc. (in the worlds)) (in a generic 


? This verse implicitly refers back to verse 238cd-239ab (239) above. 
>® See below note to 16/267cd-268ab (268) concerning “йла”. 
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way), without taking into account the particulars. Thus, it is said that (this 
should be done) ‘without conjoining (him) with the principles’. 

Once the disciple’s name has been fashioned so as to be encapsulated 
by purifying mantras (selected) as preferred (by the teacher), what should be 
done (next)? With this doubt in mind, he says: 


sera carat (Төтзатетт өң |1 949 odi 
тт guns. | 


dravyayogena diksayar tilajyaksatatandulam \\ 247 11 
tattanmantrena juhuydj janmayogaviyogayoh | 


In the case of an initiation that takes place in association with (the 
Kaula) substances, offerings should be made to the fire of sesame seeds, 
clarified butter, rice (aksata) and grain (tandula), (each with) its 
(corresponding) mantra, whether it involves the conjunction (of the 
disciple’s soul) with (the sequence of) births (in the worlds), or separation 
(from them). (247cd-248ab) (248) 


‘Its (corresponding) mantra’, characterized by the disciple's name 
encapsulated by the purifying (mantra). In actual fact that is the instrumental 
cause of ‘the conjunction (of the disciple's soul) with (the sequence of) 
births (in the worlds) or separation (from them).’ This is the meaning. 

Again, in the case of an initiation based on consciousness 
Gijfianadiksà), nothing at all of this sort needs be done. Accordingly, he says: 


ает (атча? 9 «елі чет pm | sve II 
ачат VEU MAPA, | 


tanmantrasafijalpabalàt pa$yeda cavikalpakat | 


If (the teacher) is to perform an initiation based on consciousness 
(vijñānadīkşā), (he) should gaze at the disciple intensely, until (the disciple 
attains) a state free of thought (avikalpaka), by virtue of the might (bala) of 
the (inner) discourse (sarijalpah) of that (purifying) mantra. (248cd-249ab) 
(249) 


"That mantra' is preferred (by the teacher) as the mantra that purifies 
(the disciple). "Until (the disciple attains) a state free of thought’, that is, up 
to when he finally (attains) rest within the state free of thought, which is the 
direct experience (of ultimate reality). This is the meaning. 

Surely (one may ask), the nature of discourse (sarijalpa) is speech 
(Sabda). So how is it possible (for the disciple) to rest within a state free of 
(discursive) thought (by means of that)? 
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The Essential Being and Purpose of Mantra (mantrasattaprayojanam)” 
Reflective Awareness as the Essential Nature of Mantra 


famed: feno гена! Чеч (апу: 0 exe od 


"rant feasts YASAR: | 
Ргетататвате таче RT: 11 240 |i 
Amme famed: Raat aid | 


vikalpah kila safijalpamayo yat sa vimarsakah W 249 11 
mantratmasau vimarśaś ca $uddho 'pasavatatmakah | 
nityas canddivaradasivabhedopakalpitah 11250 11 
tadyogad daisikasyàpi vikalpah sivatàm vrajet | 


Indeed, thought (vikalpa) is made of (inner) discourse 
(sarnjalpamaya) which reflects (on the nature of its object) (vimarsaka). And 
that is the essential nature of Mantra and reflective awareness (vimarsa), 
which is pure, and not the fettered state. Eternal, it is conceived 
(upakalpita) to be one with Siva, Who, without beginning, is the dispenser 
of (every) boon; by union (yoga) with that, the teacher's thought also 
attains Siva's state. (249cd-251ab) (250-251) 


The essential nature of thought is (inner) discourse, which is the (inner) 
nature of the subject who reflects (on the nature of things), because it is the 
freedom (to perceive) of the perceiver of the field (of objectivity) (ksetrajfia). 
‘That’ (inner) discourse is ‘the essential nature of Mantra’, which is inner” 
reflective awareness, and because its sole form is (consciousness), free of 
thought constructs, it is ‘pure’. Thus, in accord with the teaching that ‘that 
which is this, the Lord’s being, is that of the fettered soul also’, it is ‘not the 
fettered state’. Thus, it is ‘eternal’, for according to (the following) teaching, 
its nature is (never) separated from it. 


‘The (wise) know that the (essential) nature of the light (of 
manifestation) (avabhasa) is reflective awareness; otherwise (if that were not 
so), the light (of consciousness), although coloured by the (entities manifest 
within it), would be insentient, like a crystal.’ 


Surely (one may ask), how is it possible for gross thought, the nature of 
which is (mental) discourse, to be linked to this kind of reflective awareness? 
With this doubt in mind, he has said that ‘it is fashioned (upakalpita) as one 
with Siva, Who, without beginning, is the dispenser of (every) boon’. Even 
the thought of (the teacher) who recites mantra ‘attains Siva’s state’ by 


Concerning Mantras, see above 5/135cd-142 and below 26/22. 

2%! Read yadantriyakas ca for yannantriyakas ca. 

292 Тр 1/5/11a. Only the first quarter of this verse is quoted here. It is quoted in full in TAv ad 
2/31cd-32ab (32) and ad 4/184, the first line ad 11/46-47. 
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entering into the essential nature of consciousness. The meaning is that it comes 
to rest within (consciousness that is) devoid of thought (and is transformed into 
it). 

Nor is that proved (to be so) by reasoning (alone). Accordingly, he says: 


Sharer aes TAT wu зч 
age їчтї memene | 
зт па пете faa ASAT d 343 i 


SrisaraSastre tad idam paramesena bhasitam | 251 11 
arthasya pratipattir yà grahyagrahakarüpini | 
sà eva mantrasaktis tu vitatà mantrasantatau V 252 ll 


The Supreme Lord has said that in the venerable Sarasastra: ‘(The 
initial immediate) perception of an entity, which is (undifferentiated 
consciousness that is both) the object and the perceiver, is the power of 
Mantra that extends throughout the series of Mantras (mantrasantati)’ 
Q251cd-252) (252-253ab) 


The initial (raw) ‘perception’ is (the immediate) viewing of an entity. It 
consists of (just) the awareness of it (which, as yet undefined and unidentified,) 
is like pointing to (one's own) head with a finger. It is (the one consciousness 
which is both) ‘the object and the perceiver’, and is devoid of discursive 
ideation by (its very) nature (avikalpaka-svabhava). This same (initial 
perception) is the power which is the very being (satt) of all Mantras. It is 
(constantly) being uttered as (the power) that is inwardly hidden within the one 
nature of the perceiver. This is the meaning. 

And this is taught in this way by Him (the Lord Himself). Accordingly, 
he says: 


хатаа часе WexwrfBssmedr | 
TH БЧТ SEEMAN: 11 243 0 


paramarsasvabhàvettham mantrasaktir udāhrtā | 
paramarso dvidhà Suddhdsuddhatvan mantrabhedakah W 253 11 


It is said in this way (in this Tantra) that the power of Mantra is 
reflective awareness." Reflective awareness is of two kinds, that is, pure 
and impure, and so it divides up (and differentiates) Mantras (in those 
terms). (253) (253cd-254ab) 


29 Here it is very clear how Abhinava explains the nature of something by giving it a name drawn 
from Pratyabhijiia terminology. 
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That (reflective awareness) divides Mantras into two kinds, according to 
whether they are pure or impure. He says this (with the words) ‘reflective 
awareness' etc. 

He analyses that in accord with the teachings of the scriptures 


Saiva Mantras Differ from other Mantras 


sw attest ч згеййттатанїзтєтү; | 
MAR: ASAT GRAS: 11 Qu dH 
арача іта Чї 15: | 

Soran: up ЭГ Я uus TMT 1 ўа |d0 
a чт: YEMEN: Rarna: | 

Яй ӨП ara fe qu: fra: 11 24a Ud 


uktam $ripauskare ‘nye ca brahmavisnvádayo ‘ndagah | 
pradhanikah ѕайјапаѕ te sattvardjasatamasah M 254 1 
tair aéuddhaparamarsat tanmayibhavito guruh | 
vaisnavadih pasuh prokto па yogyah раііќаѕапе | 255 11 
ye mantrah Suddhamargasthah sivabhattarakadayah | 
Srimanmatangadidrsa tanmayo hi guruh Sivah 256 11 


It is said in the venerable Pauskara that *(the mantras of) Brahma 
and Visnu etc. are not the same (as ours). Located in the Egg (of Brahma), 
they belong to the domain of Nature (pradhànika) and, impure (sáfijana), 
they are sáttvika, rdjasa or tàmasa. A Vaisnava teacher and the like is said 
to be (just) a fettered soul. This is because, due to (his) impure judgement 
(parámaréa)," he has been consecrated by identification with them 
(tanmayibhavita). He is not qualified (to receive and impart) the Saiva 
teachings (patisastra).’ According to the view of the venerable Маѓайра?% 
and others, *the mantras that are on the pure path are those of Lord Siva 


° The original form of this verse (i.e. 16/254 (254cd-255ab) is: 


anye pradhanikah mantra brahmavisnvádayo ‘pare | 
ѕайјапӣѕ te andmadhyasthah sattvarajasatémasah | 


It is quoted by Ramakantha ad MPA vidyāpāda 2/20-21 without ascription. Bhatt 
observes in a note to his edition that this verse is found in the Mrgendravrttidipika 
upodghátaprakarana verse 22. There it is said to be drawn from Rauravágama, but cannot be 
traced there. Abhinava tell: clearly it is drawn from the Pauskarágama. This survives as the 
Paramesvaratantra in manuscript. See bibliography. 

?5 As a technical term, in the Pratyabhijfià sense, ‘pardmarsa’ is not encountered in the scriptural 
sources. Thus, it is possible that this sentence is Abhinava's gloss. But this may not be so. Thus, in 
the translation I have given a common, non-technical meaning of the word. 

2% 256ab (256cd) is MPA vidyapada 2/20ab. According to Ramakantha, the commentator, ‘the 
pure path’ is Vidyatattva. 
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and the other (Saiva deities).’ The teacher who is identified with them is 
indeed Siva. (254-256) (254cd-257ab) 


"The teacher who is identified with them’ is endowed with a state of 
oneness with the Mantras of Lord Siva etc., whose nature is the pure (form of) 
reflective awareness. This is the meaning. 

Surely (one may ask): It is agreed that thought possesses a state of 
reflective awareness by virtue of its association with the discourse outlined by 
the freedom (to do so) of the (individual embodied perceiver) who knows the 
field (of objectivity) (ksetrajfia). (The question is,) where does its association 
(with this inner discourse come about,) first of all? He says this. 


Reflective Awareness as the Basis of Language 
and the Transmission 


я xgenmeammen] fuf oa 
mga: Ч батуга са: sft FETT 11 que i 
SERA MRT: VAG: d 
я: атт: ARTI: 11 4S 1! 


папи svatantrasafijalpayogád astu vimarsita | 

prak kutah sa vimar$àc cet kutah so ‘pi nirüpane I 257 11 
Gdyas tatha vikalpatvapradah syàd upadestrtah | 

yah samkranto ‘bhijalpah syat tasyapy anyopadestrtah | 258 11 


"Surely (one may ask), agreed that the state of reflective awareness 
(thought possesses) is due to (its) association with (this) free (inner) 
discourse. (But one may ask,) where did that (association originate) from 
initially? (If you say that) that (association originated) from reflective 
awareness (vimarsa), (then) where did that also (originate from)? (In order 
to answer this question, let us examine what happens) in the course of 
instruction (nirupana). The initial (reflective awareness) that bestows this 
kind of discursive thought (originates from) the teacher. Transmitted 
(samkranta), it becomes discourse (abhijalpa). His (teaching) also (comes) 
from another teacher. (257-258) (257cd-259ab) 


Now, it is said that that (association of thought with inner discourse 
originates) from reflective awareness. (Well then,) where did that also (originate 
from)? Thus he says, ‘(If you say that) that (association originated) from 
reflective awareness (vimarsa), (then) where did that also (originate from)?" 
(If one admits that) in this way, reflective awareness (originates) from (its) 
association with (this inner) discourse, and (conversely,) association with (this 
inner) discourse from that, the consequence would be a vicious circle. This is 


27 After having presented the intricacies of these depositions, Abhinava continues from here to 
verse 294 (294cd-295ab) with his linguistic analysis of mantra. 
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the sense (of what he is saying). Here (in response to this objection,) one should 
attend carefully to this. Accordingly, he says that (in order to answer this 
question, let us examine what happens) ‘in the course of instruction 
(nirüpana) etc. In the course of instruction, there is some ‘initial’ reflective 
awareness which is the root (of the teaching) and comes (directly) from a 
teacher who is excellent and (most) senior (vrddha). It gives rise to the state of 
discursive thought mentioned previously. It is transmitted to the one who is to 
be instructed and assumes the nature of discourse (sarnjalpa). Due to (its) 
association (with that), thought is reflectively aware (of its contents). Surely 
(one may ask), how is it that the teacher has (the teachings) in this way? With 
this doubt in mind, he says 'his (teaching) also (comes) from another 
teacher’. 

(However, the problem is that) in this way, the consequence would be a 
vicious circle that destroys the (very) root (of this view). With this doubt in 
mind, he says: 


qidan ч тапет: wg d 
Teeth fre: Wem WERT 11 24% odi 


pürvapürvakramád ittham ya evadiguroh рига | 
safijalpo hy abhisamkrantah so 'dyapy astiti grhyatam || 259 |l 


The initial discourse (safjalpa) (that constitutes the teaching 
originated) from the first teacher. By being successively transmitted in this 
way in all respects from each preceding (teacher to the next, it has come 
down to us and) exists today also (as it did in the past). Thus, you should 
accept (this view to be the correct one). (259) (259cd-260ab) 


Taking the support of the succession of teachers in due order ‘in this 
way', the first discourse (which constitutes the teaching) was transmitted in all 
respects, all around, in due order of succession to those who are to be instructed, 
from the first teacher who is the Supreme Lord, and (whose) nature (is) innate 
reflective awareness (sahajavimarsa). That same (discourse) even today 
complies with its condition (as the teaching) that has been transmitted and 
(continues) to exist right up to the Maya perceiver. "Thus, you should accept 
(this view to be the correct one)'; there is no vicious circle of any sort in this 
way. This is the meaning. 

Any (kind of) common daily (linguistic) usage that involves thought 
(vaikalpiko vyavaharah), which (thus) depends in this same way on the great 
power (of the inner discourse of reflective awareness), is certainly of that same 
nature, (as the activity of the mind and consciousness involved in the 
transmission of the teachings). Accordingly, he says: 


TMAH «9999: | 
тї: mer pf queda uf: d аво odi 
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yas tathavidhasafijalpabalàt ko ‘pi svatantrakah | 
vimarsah kalpyate so ‘pi tadatmaiva suniscitah || 260 11 


It is well determined (and there can be no doubt,) that whatever 
independent reflective awareness (of meaning) (vimarsa) one may conceive 
by the power (bala) of that (same) kind of (inner) discourse, it is also of that 
same nature (as is involved in the transmission of the teachings). (260) 
(260cd-261ab) 


In this way, it is proved that one (and the same reflective awareness of 
meaning) that is operating from the first teacher up to this time complies with its 
condition (as the teaching) that has been transmitted and (continues) to exist. It 
manifests radiantly in the form of each particular (inner) discourse (abhijalpa) 
(through which it is expressed). 

Surely (one may ask), if this is so, where there is a difference in the 
reflective awareness (of meaning) (pardmarsa) between one word and another 
with respect to (their) etymology (although they are synonymous), what should 
one understand (the meaning of the words to be there) in that case? With this 
doubt in mind, he says: 


ча: Bey eter at afe Wap Freer | 
ASA THeHM CASI: WAST: 11 352 odi 
чаг cuff (вет wpz | 
aati db agttat eb fmc 0 2&3 1 


ghatah kumbha itittham và yadi bhedo nirüpyate | 

so ‘py anyakalpanádàyi һу anadrtyah prayatnatah V 261 11 
panayate karotiti vikalpasyocitau sphutam | 
karapünyabhijalpau tau sankiryetam katharn kila 11 262.11 


Or else, if (one explains that) “a jar (ghata) is a pot (kumbha)"^* 
and indicates in this way that there is a difference (in the apprehension of 


2% Read ghajah kumbha for ghatakumbha. It may seem that it is possible to understand the 
meaning of a word by means of another, and that this the way we learn a language. But that is not 
so. Understanding meaning and putting words together according to their meaning to form 
sentences presupposes and requires a capacity to apprehend meaning. This Abhinava says is a one 
of the functions of vimarga — reflective awareness, that when it operates in this way is called 
pratibha. This cognitive linguistic noetic awareness is the fundamental unified ground in which 
the stream of signification of language rests and is known. If this reflective awareness were not to 
exist, each synonym would be closed in and confined within itself. Thus, Abhinava said above 
(11/68cd-69) that: 


‘If it were not for this (grounding in an uncreated and infinite reflective awareness that 
grasps meaning directly), none of the many (words) with conventionally (agreed meanings) 
formed many times, (even if variously substituted by synonyms,) could come to rest (by 
conveying a clear meaning). The result would be an infinite regress, which is hard to avoid, 
because one would have to (continuously) make us of (various words belonging to an agreed) 
convention in order to explain (even) those by which a child is instructed.” 
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the meaning of these two synonyms, such that they can explain one another 
without reference to the innate reflective awareness of consciousness that 
grasps meaning, this supposed difference) also gives rise to other thought 
constructs (as to what the word means. Thus, the view that the meaning of 
words is understood in this way) should be vigorously rejected. (However, 
the case of synonyms with differing etymologies is not the same. Thus, for 
example) ‘kara’ and “рап? (which both mean ‘hand’) are clearly 
appropriate dictions (abhijalpa) of the notion (vikalpa) of (two separate 
corresponding actions, namely that the hand) ‘does’ (karoti) (something) 
and ‘plays dice’ (panayate) (respectively). So (if they are used with an eye 
on their etymological meaning,) how could they be mixed up (and used 
promiscuously)?”” (261-262) (261cd-263ab) 


If one indicates that there is a difference in the reflective awareness 
(that understands the meaning of two synonyms) of the sort that “by virtue of 
the reflective awareness (of the meaning of the word) ‘pot’ (kumbha), there is 
one of (the word) ‘jar’”, it creates another (different) notion (kalpana) by 
abandoning its own appropriate prior reflective awareness (of it meaning). Thus, 
(this view of how the meaning of synonyms is understood) should be avoided, 
even if it (requires vigorous) effort. (But this is not so in the case of synonyms 
with differing etymologies, as they also convey their own distinct meaning). 
The words ‘kara’ and ‘pani’, that are clearly appropriate in order to conceive 
that the hand (kara) ‘does the act of appropriating (and grasping)’ (karoti) and 
‘plays dice’ (panayate) and the like (respectively), can never be ‘mixed up’, 
that is, possess the same nature as the diction of one (and the same) reflective 
of meaning) (ekapardmarsabhijalpa). This is the meaning. 

Surely (one may ask), if this is so, then how can one distinguish (the 
direct understanding of a word) from the understanding (vyutpatti) (of the 
meaning) of a word through another word, although that (too) arises (on the 
basis of) that (same reflective awareness of meaning)? With this doubt in mind, 
he says: 


Weer Чч эе точ: | 
aE wr oumnfendmmentamférf 2&3 1 


Sabdàc chabdantare tena vyutpattir vyavadhanatah | 
vyavaharat tu sa saksac citropakhyavimarsini \\ 263 11 


2” Abhinava says we should not consider that synonymous words like ‘jar’ (ghafa) and ‘pot’ 
(kumbha) denote two different things. However, not uncommonly, two or more words with the 
same meaning have different etymological derivations. Such is the case with the words pani and 
kara, which both mean ‘hand’. Even if the etymology of the two words differs, as happens for 
example with the word ‘pani’, which derived from panayate, ‘playing at dice’ and ‘kara’, from 
karoti, ‘to do’. The difference is that we apprehend directly, through common usage, the meaning 
of the words for jar, whereas the understanding of the meaning of the words for hand, through 
their etymology, is indirect. But even though, as synonyms their meaning is the same and does not 
change, they can also be understood to each have their own specific meaning in accord with their 
etymology. About synonyms and related matters, see К. Kunjunni Raja (1963: pp. 32ff.) and 
Kumarila, TV 1/3/26. 
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Thus, the understanding (vyutpatti) (of the meaning) of a word 
through another word (develops) indirectly (vyavadhanatah), (whereas the 
noetic awareness) that reflects on (the meaning of) the observed variety (of 
words) through common usage (vyavahara) does so directly. (263) (263cd- 
264ab) 


"Thus', so that the (inner) diction (of the meaning of a word) may not 
be mixed up (with another), ‘the understanding (of the meaning) of a word 
through another word’ ‘(develops) indirectly’, by juxtaposing the preceding 
reflective awareness (of meaning) which is appropriate to itself (that is, of the 
subsequent word that needs to be understood,) as happens, for example, in (the 
understanding of) the diction (abhijalpa) ‘pot’ (kumbha) from the diction ‘jar’. 
Whereas, on the contrary, everybody’s understanding (vyutpatti) through old 
(well established) common usage takes place directly, not indirectly, because it 
reflects (on the meaning of) the weave (sarndarbha) of words of many forms 
(directly). This is the meaning. 

In this way, the true nature of reality has ultimately landed up here. 


аиса: яте: cate | 
"agre: ЧЇЧ ug d 


tadvimarsodayah pracyasvavimarsamayah sphuret | 
yavad bàlasya samvittir akrtrimavimarsane || 264 11 


The arising from that (direct understanding) of this (or that) 
reflective awareness (of the meaning of words) (vimarsa) flashes forth 
radiantly as one's own (innate) a priori (noetic) awareness. (This is so and 
possible) insofar as the consciousness of (even) a small child is (grounded) 
in (an original, fundamental) uncreated (akrtrima) act of reflective 
awareness (that grasps the meaning of words). (264) (264cd-265ab) 


The arising of the reflective awareness of (the meaning) of, for example, 
(the word) ‘jar’, consists of one's own (innate) reflective awareness that has 
come down from an ancient (linguistic) tradition (vrddhaparampara) and 
‘flashes forth radiantly (as such) insofar as’ even (the consciousness of) ‘a 
small child', who has not come to understand the meaning of words because it 
not possible for him to combine words together (fabdasarsaraga), ‘is 
(grounded) in (an original, fundamental) uncreated act of reflective 
awareness' on his own consciousness (that grasps the meaning of words). (If 
this is so for a small child,) then what to say of an adult who possesses a 
proficient knowledge (vyutpatti) of that? This is the meaning. 

Thus, that is the difference (between) Mantras (and common words), 
due to which (people have) respect for the Supreme Lord there (as the one who 
made them). Thus, he says: 


TANTRALOKA 117 
Common Language and Mantras Differ 


ач aereas реч. 
WRN WA AA ЗПС: 11 3&5 |! 
"req airs WaT | 

mA AAT TRAIT || 366 Odi 


tena tanmantrasabdarthavisesottham vikalpanam | 
Sabdantarotthad bhedena pasyata mantra adrtah 11 265 11 
yac capi bijapindader uktam prag bodharipakam | 
tat tasyaiva kuto ‘nyasya tat kasmad anyakalpand I 266 Il 


Thus, (the Lord) has adopted Mantra (as a means to realization), 
observing that the notion (vikalpana) that arises from the special words 
(sounds) (Sabda) and meanings of mantras is different from the one that 
arises from other (common) words (Sabda). Moreover, the form of (noetic) 
consciousness (bodha) mentioned earlier of seed-syllables (Буа) and syllabic 
groups (pinda) etc. (of Mantra) pertains to that alone, so how could it be 
that of (any) other (common word)? How could that be a notion (that is 
derived) from something else?" (265-266) (265cd-267ab) 


Ж Mantras differ from common language because they pos: special sacred power to bring 
about particular results and are themselves sacred. Even so, they exist and operate on the same 
principle as common language, namely, convention (sarketa). Convention determines the 
meaning of words and their usage in a language shared by those who know the convention on 
which that language is based. Abhinava argues that, although the source of discursivity, the 
formation and knowledge of a convention cannot belong to the domain of discursivity. Thought is 
а kind of inner speech (sarhjalpa), it is discursive. The convention on which it is based is 
grounded in pure, universal non-conceptual ‘I’ consciousness that precedes it. In the following 
passage, Abhinava refers to it as the ‘supreme mantra’, which is the supreme level of Speech. 


"This process of entry into consciousness is here (according to us) everywhere (in every 
case) such (as is about to be described). An entity (paddrtha), (whatever it may be, whether) 
imagined or directly perceived, is in this way (rávat) established in the great (effulgent) Mantric 
power (mahah) of Supreme Speech, which is the pure reflective awareness that is not subject to 
Maya (amayiya) and not conventional (asarketika). (This is) where the votaries of all schools 
proclaim the (state or) plane (of consciousness) free of thought constructs (avikalpd dasa) (is 
found). That (effulgent) power of the supreme mantra (aham) is (all the fundamental energies 
which generate the variety of things represented by) the letters K onwards, whether individually or 
combined together as seeds or syllabic groups (pinda) etc. which, ultimately real, are (present in 
the principles) of Earth and the rest (to which they correspond). Otherwise, (if this were not so,) 
all (prior) non-conceptual perceptions (nirvikalpajñānāni), be they of mount Meru or a tree, of 
water or of fire, of existence or non-existence, of a jar or of pleasure, would all be the same. (As a 
result,) the same would apply to conceptual knowledge, which arises from non-conceptual 
knowledge, (and so its fundamental nature) cannot essentially differ from it. 

(The wise man) who knows everything (sarvajfia) sees (clearly) in this way that the 
body, which is not conventional, of that Mantra (asdrketikarh mantravapuh) is itself the various 
form (of things diversified inwardly by the) mutual difference (of one part with respect to another) 
(anyonyavicitrarüpa), and the means by which convention (is formed, established and applied) 
(sarnketopaya). (Thus, seeing it in this way,) they teach it as being an object of worship (and 
practice) (upasyataya).’ РТУ р. 193-194. 
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"Thus', because the manifestation (of the meaning) (sphurana) of other 
words (that are not Mantras) is as their own specific prior reflective awareness 
(of their meaning), the Lord, ‘observing’ directly that ‘the notion’ that arises 
from these ‘special words (sounds) (Sabda) and meanings of mantras’, the 
nature of which is innate and unconditioned (anavacchinna) reflective 
awareness, is ‘different’ and has different characteristics from the notion ‘that 
arises from other (common) words’, ‘has adopted Mantra’. The meaning is 
that he has taught (the practice of Mantra) as the supreme (practice) to be 
adopted. Although the nature of other (common) words is also (ultimately) 
supreme reflective awareness, it is said that (they have) arisen in the form of 
(common) gross language (sarnjalpa) by the process of descent (through the 
series of speakers), as it happens to be (in each case), as the (linguistic) tradition 
(parampara) derived from the common daily commerce of the ancients 
(rddhavyavahüra). Mantras, however, beginning with (those of) the first 
teacher up to the present time, are all essentially the same innate and 
unconditioned reflective awareness (paramarSatva) (that has not descended onto 
the plane of ordinary language based on a common convention).*”' 

Thus, it was ‘mentioned earlier’ (that all Mantras, whether) seed- 
syllables (bija) and syllabic groups etc., are said to be essentially that (noetic) 
consciousness (bodha), (in accord with) such (teachings): 


‘All (Mantras) consisting of seed syllables (bija) and syllabic groups 
(pinda) are the (dynamic) pulsing nature (spandandtmata) of consciousness. 
Thus, (a Mantra) is said to serve as a means to (to attain) Supreme 
Consciousness (because such is its nature). ? 


(According to this verse,) that (consciousness) 'pertains to them 
alone’, not to other (common) words, because it has been explained that they 
assume a gross form (in their own) various ways. Therefore, as (Mantras 
consisting of) seed-syllables and syllabic groups etc. are essentially 
unconditioned consciousness, ‘how could they be a notion (that is derived) 
from something else?' (That *something else") is that other (form of) reflective 
awareness (of meaning) that has been coming down through each lineage of 
teachers (that manifests as common speech). The meaning is that there is no 
other equivalent domain (kaksya) here of (inner) discourse (sarnjalpa) (for 
Mantras apart from that one). 

It is with this same intention that it is said everywhere in the scripture 
that the main (and most important) characteristic of a teacher is that he is an 
expert in Mantras and their application (tantra)." Accordingly, he says: 


20! Concerning linguistic conventions in general and how they are learnt, see 11/66-67ab, and how 
they are established in the intuitive genius (pratibha) of consciousness, which is free of them, see 
above, 11/67cd-80ab. 

3% Above, 7/2cd-3ab. 

?? Gnoli translates the expression ‘mantratantra’ as the ‘science of mantras’. The word ‘tantra’ in 
this context can also be understood to mean ‘ritual procedure’, in which case the teacher should be 
an expert in the knowledge of mantras and their application to ritual. 
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A True Teacher is a Master of Mantra 


тае mdcemesWu qa TT TT 1 
want ard d mera qme: 11 9849 od 


etadartham guror yatnal laksane tatra tatra tat | 
laksanam kathitarm hy esa mantratantravisaradah | 267 11 


It is for this reason that when (scriptures define) the characteristics 
of a (true) teacher, (this one) characteristic is stated with (insistent) effort 
(уаїпйї) in various places, namely, that he is an expert in Mantras and their 
application (mantratantravisarada). (267) (267cd-268ab) 


Thus, in this way, the teacher who is intent on the application 
(parisilana) of the meaning (purpose, goal and ultimate nature of) Mantras 
(mantrartha) should pay attention to that in all respects. Thus he says: 


a натат БЕШЕНЕ | 
PETS ат AT FRET 11 564 


tena mantrarthasambodhe mantravartikam ādarāt | 
ühàpohaprayogam và sarvatha gurur acaret 11 268 11 


Therefore, in order to awaken (the disciple) to the meaning 
(purpose, goal and ultimate nature of) Mantras (mantrartha), the teacher 
should with (great) respect make use in every way of the explanation of the 
mantras (mantravarttika) (found in the scriptures and transmitted by the 
tradition), or (when they are used for ritual purposes,) apply the methods 
of modification (дла) and exclusion (apoha)."* (268) (268cd-269ab) 


Surely (one may ask), if there is no such teacher, then what should be 
done? With this doubt in mind, he says: 


?" Abhinavagupta uses here the language of the grammarians and of the Mimarhsá, the 
philosophy adapted to the exegesis of the Veda and Vedic ritual. The word aha in a non-technical 
sense means ‘deliberation’ or ‘consideration’. It also means ‘transposition’ or ‘modification’. In 
the context of Vedic mantras, it denotes the modification of a word in a Vedic mantra to adapt it 
to the context in which that mantra will be used. This modification or adaptation of a mantra is 
generally obtained by changing the suffixes of the cases (see, concerning this method, 
Mahabhasya, Paspa Sahnika, 1, 1, e; Concerning aha — ‘modification’ according to the Mīmārhsa, 
see Ganganatha Jha 1942: 294-299. In this Tantric context, it is the generation of a series of 
mantras on the basis of a common arrangement that is applied to a series of realities, entities or 
deities modified accord to each particular instance. Abhinava gives an example below (17/11cd- 
13ab) of how that takes place with respect to the mantras of the reality levels (tattva) invoked and 
thereby purified by the utterance of their respective invocatory mantra. The term apoha is here 
probably synonymous with badha, which is the exclusion of aspects of the original mantra of the 
rite which is being celebrated (concerning this see Ganganatha Jha, op. cit., pp. 300-306). In that 
case, a mantra is modified by exclusion of its parts in order to apply it to a correspondingly 
changed entity the mantra invokes. 


120 CHAPTER SIXTEEN 
aaia g aden нела | 
Te ein 


mantrarthavidabhave tu sarvathà mantratanmayam | 
gurum kuryát ........... 


When there is no teacher who knows the meaning (purpose, goal 
and ultimate nature of) Mantras (mantrürtha) in all respects, take as a 
teacher one who is identified with Mantra. (269abc) (269cd-270a) 


(A teacher who is) ‘identified with Mantra’ is one who has (attained) 
oneness of nature with Mantra. This is the meaning. 
Thus, he says: 


TANIA BAT 0 3&4 ud 


РЕН tadabhyasat tatsankalpamayo hy asau 11269 11 


By virtue of (his assiduous) practice (abhyasa) of that, (the teacher) 
is identified with’ the intention (that initiates its use) (tatsarakalpa). 
(268cd-270ab) 


Surely (one may ask), the discourse of a teacher whose contemplation 
(bhāvanā) of the meaning (purpose, goal and ultimate nature of) Mantras 
(mantrartha) is well-established and firm is other than (Mantra), (but even so,) 
has the same power as Mantra. So how is it that it is said that there is no other 
equivalent domain (kaksya) here of (inner) discourse (samjalpa) (for Mantras, 
apart from that)? With this doubt in mind, he says: 


Te er TRAP 1 
acer чанта Фї Fe з= 11 зо || 


tatsamanábhisafijalpo yada mantrarthabhavanat | 
guror bhavet tadà sarvasamye ko bheda ucyatam I 270 11 


If by (deep) contemplation (bhavand) of the meaning (purpose, goal 
and ultimate nature of) Mantras (mantrartha), the teacher’s discourse 
becomes like that (of Mantra), then if it is the same in all respects, then 
pray tell, what is the difference (between them)? (270) (270cd-271ab) 


Surely (one may object) that it is not proved that they are the same in all 
respects. The (formative) process of (a type of discourse) that is other than 
Mantra is not the same (as that of Mantra). With this doubt in mind, he says: 


5% Literally ‘made of’. 
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amśenāpy atha vaisamye na tato ‘rthakriya hi sa | 


(But) if there is even (just a small) partial difference, the purposeful 
action (arthakriya) (derived) from it is not (as is that of Mantra). (271ab) 
(271са) 


The ‘difference’ ‘from it’ (that is, the teacher's) discourse, from 
Mantra due to (the difference) in the process (through which it is formed) and 
the like (is such that it does not have the capacity to produce the same) result as 
Mantra (mantrakàryá). 

Even though there is a difference, it is like that between (an ordinary) 
worm and one born from cow dung. He who sees the causal efficacy 
(arthakriya) derived from Mantra and the discourse (of the teacher) is one and 
the same is Siva Himself. He says this: 


Aaea: He sda чї Чет 0 Wwe |i 
aeuum aa waft | 
чең wenqgew. бта сабт emp || 263 8 


gomayat kitatah kita йу еуат nyáyato yada 271 11 
safijalpántarato ‘py arthakriyam tam eva pasyati | 
tadaisa satyasanjalpah siva eveti kathyate \\ 272 11 


(Some may say,) if one who, on the basis of the principle that a 
worm (produced) from cow dung (is the same as one born) from a worm, 
sees the same causal efficacy derived from the (teacher’s) discourse (as 
from a Mantra even though it) differs (from it), then he is said to be (a 
teacher whose) discourse is true, and is Siva Himself. (271cd-272) (272- 
273ab) 


He explains (what is meant by a teacher whose) discourse is true. 


ч чаъ чая Va ata: | 


sa yad vakti tad eva syān mantro bhogapavargadah | 


All that he utters is a mantra, which bestows (both) worldly benefits 
and liberation. (273ab) (273cd) 


The Lord has stated concisely with the same intended sense that ‘the 
talk (of a yogi in the Fourth State) is repetition of Мапіга. 20 
However, this is not our view. Thus he says: 


2% каа japah ŚSū 3/27. 
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Asiaa чај чїч: 0 363 di 
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naiso ‘bhinavaguptasya pakso mantrarpitatmanah 1273 11 
yo ‘rthakriyam aha bhinnam kitayor api tadrsoh | 


This is not the view of Abhinavagupta, who has (wholly) dedicated 
himself to (the practice) of Mantras. He says the causal efficacy of two 
such"" worms (one common and the other born from cow dung) differs. 
(273cd-274ab) (274) 


This is not the view of the venerable Abhinavagupta, who is engaged in 
contemplating (nibhdlana) the experience of each Mantra and its essential 
nature. And so he says that ‘the causal efficacy of such two worms’, namely, a 
(common) worm and one born from cow dung, (is not the same). (In other 
words,) he accepts that there is a difference there (in that case) in (what they) 
produce. This is the meaning. 

Surely, if that is so, how can one refute (the fact) that even without a 
Mantra, a person who is endowed with (the full range of) progressively 
heightening (taratamya) contemplation (bhdvand) of the meaning (purpose, 
goal and ultimate nature of) Mantras, its accomplishment (is achieved) just by 
(the teacher’s) discourse? With this doubt in mind, he says: 


ration: fefe far eq 11 ww di 


raw 


mantrárpitamanáh kificid vadan yat tu vişarh haret || 274 || 
tan mantra eva . . . 


Whatever one who has offered his (whole) mind to Mantra says is 
(so powerful that) it remedies (the most deadly) poison. (Indeed) that is 
Mantra itself! (274cd-275a) (275abc) 


*One who has offered his (whole) mind to Mantra' is one who has 
(contemplated and) made a connection with the vitality of Mantras. This is the 
meaning. ‘Whatever’ (һе says,) whatever verse or prose. As was said before: 


"Therefore, knowing whatever verse or prose (he utters) united with the 
first and last (letter) in this way, he sees everything as Mantra.’ * 


%7 One wonders whether to emend tédrgoh — ‘such’ to si h — ‘similar’. It is common Indian 
belief that worms can be born from cow dung. They are similar to normal worms born from other 
worms but, Abhinava insists, they are not the same. One fundamental difference is that worms 
born from cow dung cannot reproduce. 
5% Above, 3/225. Also quoted ad 4/194. 
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Surely (one may ask), if he manages to remedy poison and (do other) 
such things just by having offered his mind to Mantra, would that not happen? 
by (his) utterance of any word at all, (even) without (some such) purpose? Yes 
indeed, (it would not). Thus he says: 


we: Ч чї ая Wefedq | 


. . Sabdah sa param tatra ghatadivat | 


A word other than that is in that case (just a common word) like 
‘jar’. (275ab) (275cd) 


He renders this (view) acceptable by way of an example also. 


FRAICHE: ATH: FT ў\өч di 
qedepdrsuregem giam quí | 

чет течат е Ч FIT 11 Qe d 
эттїї area wear yay | 


kántasambhogasafijalpasundarah kamukah sada 1 275 11 
tatsamskrto ‘py anyad еза kurvan svatmani trpyati | 
tathà tanmantrasafijalpabhavito ‘nyad api bruvan \| 276 11 
anicchur api tadrüpas tathà karyakaro dhruvam | 


A lover, who is beautiful with (the delight of) discourse and (joyful) 
union with (his) beloved, and so too etched (sariskrta) with (the memories 
of) it, (whatever) else he (happens to be) doing, he is satisfied (and joyful) 
within himself. Likewise, one who is sanctified (bhavita) by this mantric 
discourse, even when saying (anything) else, it is (spontaneously) identified 
with it even if he does not wish it, and it most certainly produces the same 
results. (275cd-277ab) (276-277) 


(The lover) ‘is satisfied’ means that he rests within himself, by virtue of 
the essence of the aesthetic delight (camatkara) and wonder of that (joyful) 
union. ‘Even when saying (anything) else’ in this way within the state which is 
the nature of the discourse of Mantra, ‘it is (spontaneously) identified with it, 
even if he does not wish it’. The meaning is that, because of (his) constant 
practice, the sole nature (of whatever he says) is Mantra. Thus it is said that ‘it 
produces the same results’ as is appropriate for a Mantra. 


Surely (one may ask), even if there is no desire for the discourse of 
Mantra, how is it that (his discourse) manifests as being of that nature? With 
this doubt in mind, he says: 


% Read Кіт na syat for kim syat. 
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Aradi асі waft 11 9499 di 


vikalpayann apy ekartham yato ‘nyad арі pasyati 11277 M 


This is because, even though (a person may be engaged) in thinking 
one thing, he also sees (something) else (at the same time)."^ (277cd) 
(278ab) 


The sense is that a perceiver who is (engaged in) imagining a mountain 
may be seeing a jar. 
He supports this (view) with the words of scripture. 


amaaa age | 
visapaharimantradity uktarh Sripiirvasasane | 


It is said in the Malinivijayottara (Śrīpūrvaśāsana): ‘(Armed with) 
the mantras and the rest that counter poison" and what follows. (278ab) 
(278cd) 


And that is what is (said) there:?? 

*Even though he is engaged in enjoying the objects of the senses 
(bhufjano visayan api), he whose mind does not waiver from reality is 
untouched by (their) defects, just as a lotus petal is (unaffected) by water. He 
who is armed with the Mantras etc. that counter poison, even though he ingests 
it, it does not make him lose his senses. Such is a yogi of great wisdom." 

The meaning here is (as follows). He who knows the antidotes of 
poisons (jüngulika), although he eats poison, he sees himself as being 
established in his own nature (and so does not faint). In the same way, although 
a yogi of great wisdom enjoys the objects of sense, his mind does not waver, 
and so attains the supreme reality." 

If he who is (dedicated to and) well established in the meaning 
(purpose, goal and ultimate nature of) Mantras (mantrürthanistha), saying what 
has been said (before by others), remedies poison, that (accomplishment) is the 
unfolding of Mantra itself, not of (some) words other than that. He (now) states 
another view there with regards to that. 


310 Gnoli: ‘This verse is a quote from Dharmakirti's PV 3/207. It is also quoted in the the РТУ p. 
199, IPVv vol. 2, p. 415 and vol. 3, p. 140 and 389. According to Abhinavagupta, and so too the 
Buddhists, several forms of knowledge can exist at the same time. For the arguments related to 
this verse, see Tilmann Vetter 1964, pp. 64-71. *As the venerable Utpaladeva has established in 
his commentary (fik) on (his own) /svarapratyabhijfia. The means (yukti) to enter here (into this 
pure non-discursive consciousness is as follows): “опе sees one thing, hears another, one does 
something and says something else, one thinks one thing and enjoys something else.” As the 
venerable Srikantha has said (in the Svacchandatantra 7/57cd): "The mind cast in one place, the 
eye falling in another — this is how the vital breath functions, effortlessly at all times." РТУ p. 196 
SvT 7/57cd is also quoted above in TĀv ad 6/24ab. 

эп MV 18/8la. 

312 Read tathd ca for tatháca. 

55 MV 18/80-81, quoted above in 4/219cd-22 lab. 

?" Read tattvam eti for tattvam iti. 
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yadi và visanàse ‘pi hetubhedad vicitratà || 278 11 
dhatvapyayadikanantakaryabheda bhavisyati | 


Or else it is (reasonable to maintain that) if when the poison is 
destroyed there will also be a variety of (other) endless, differing effects,” 
including the nourishment of the vital essences and the like, it is due to a 
diversity of causes. *'* (278cd-279ab) (279) 


The ‘diversity of causes’ are Mantras and the words (of one immersed 
in the contemplation of Mantras) and so on. ‘When the poison is destroyed’, 
like Mantra, the discourse (samjalpa) (of such a yogi) can also give rise to 
another kind of effect, such as the nourishment of the vital essences, opulence 
(pusti), and so on. 

Having explained the nature of Mantras, he (goes on to) talk about their 
purpose. 


The Clarity of the Object of Meditation Increases 
in Accord with the Decrease of Mental Discourse 


чая театре Та: 11 9496 di 
WAGERS: тета: | 


tad evarh mantrasafijalpavikalpabhyásayogatah 11279 W 
bhavyavastusphutibhavah safijalpahrasayogatah | 


In this way, by the yoga of the practice of the discourse (samjalpa) 
and thought (vikalpa) of Mantra, the clarity with which the reality that is 
the object of meditation (bhavyavastu) (manifests) is (such) in association 
with the (degree in which) discourse decreases. (279cd-280ab) (280) 


‘Clarity’ is the immediate direct (experience) of ‘the reality that is the 
object of meditation’, that is, the Mantra deity contemplated as one with 
oneself. (This is achieved) by subordinating (worldly) discourse (in consonance 
with) the progressive development (taratamya) of the practice of the words 
(Sabda) and reflective awareness (of the meaning) of Mantra, by the process 
(krama) that has been taught (takes place) in this way. This is the meaning. 


215 Read Karyabhedà for küryabhedàd. 

316 The principal effect, which is the destruction of the poison, is brought about by the power of 
the Mantra, and not by the words that may accompany it. However, these may produce secondary 
effects, about which see above, 1/114cd-122ab (115-122). 
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Surely (one may ask), how can the reality which is the object of 
meditation be experienced directly by the practice of the discourse of its 
Mantra? With this doubt in mind, he says: 


зея mS чечїї Ча: 0 eco II 
mma wears чта 99 9 їч fW | 


vastv eva bhàvayaty esa па ѕайјаірат imam punah 11 280 11 
grhnati bhasanopayam bhate tatra tu tena kim | 


One contemplates (bhavayati) a real entity (vastu eva), not (just) 
discourse. This (discourse) is taken up (as) a means to make (that reality) 
manifest (bhasanopàya). Once it has manifested, then what use is it there (in 
that case)? (280cd-281ab) (281) 


Surely (one may ask), if this is so, what use is it for him to take up (the 
teacher's) discourse? With this doubt in mind, he says ‘this (discourse) is taken 
up (as) a means’ etc. ‘What use is it?’ Once the goal has been attained, then of 
what use is the means (to attain it) again? This is the intended sense. 


Wd eun черет | 222 II 
spam араса | 


evam safijalpanirhráse suparisphutatatmakam || 281 11 
akrtrimavimarSatma sphured vastv avikalpakam | 


As (the inner) discourse (of thought) decreases in this way, reality 
(vastu) manifests radiantly as fully evident, authentic (akrtrima), 
nonconceptual (avikalpaka) reflective awareness." (281cd-282ab) (282) 


Surely (one may ask), it is said that, even in (states of intense emotion 
in which) there is no thought, reality does not manifest, for it is said that ‘those 
who are overwhelmed with passion (kdma), grief, fear, madness (or) thieves, 
dreams and the like see even non-existent things as if they were present before 
them.’ So how is it that it is said that the real thing itelf (vastv eva) manifests (in 
states of consciousness free of thought constructs)? With this doubt in mind, he 
says: 


Per a ar ететт watt араң 0 363 1 
wade пената afe fer: | 


317 


Abhinava explains here that the purpose of mantras is to transport the practitioner from thought 
(vikalpa) to the inner discourse (sarhjalpa) of which it consists, to the manifestation of its object 
as it truly is, that is, consciousness, and then finally to the authentic, uncreated (akrtrima), non- 
discursive (avikalpa) reality of the mantra-deity, which is essentially the pure reflective awareness 
of the light of consciousness. 
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nirvikalpà ca sā ѕатуіа yad yatha pasyati sphutam | 282 11 
tat tathaiva tathatmatvàd vastuno ‘pi bahihsthiteh | 


What consciousness free of thought constructs sees clearly as it is, 
that is indeed such because such is the nature of even outer reality (vastu) 
also. (282cd-283ab) (283) 


(Such is the nature of) ‘outer reality also’, that is, its being (satta), on 
which it is dependent. This is the meaning. 

The teacher who is one with Siva (not only perceives universal Being 
by his reflective awareness free of thought constructs, he also) conceives (the 
nature of things) just as they are in particular (by means of his thought 
constructs). Thus he says: 


fasiraseamrítafsraantesmfo-: 1 223 1 
ARISTA: AACN emet wg: fo | 


visesatas tv amàayiyasivatabhedasalinah || 283 || 
mokse ‘bhyupayah safijalpo bandhamoksau tatah kila | 


The means to liberation (used by a teacher) who is one with (his 
own essential) Siva nature (śivatā) that is free of Maya is especially 
(viegatah) (his) discourse (sarmjalpa). Indeed, (both) liberation and bondage 
are due to this. (283cd-284ab) (284) 


(The teacher teaches) *the means to liberation' of (his) disciple. Surely 
(one may ask), according to the saying that ‘all (discursive) thought (vikalpa) is 
transmigratory existence',"^ (intentional) thought (sarnkalpa) should be 
binding. How is it that here, on the contrary, it is said to be a means to 
liberation? With this doubt in mind, he says ‘indeed, (both) liberation and 
bondage are due to this'. Here (according to us), liberation and bondage 
depend on the (intentional) thought (sarhkalpa) of the teacher ‘who is one with 
(his own essential) Siva nature (ivatà) that is free of Maya’. However, there 
is this much difference (between them), namely, bondage exists in the state of 
duality (bhedamayata), otherwise (if that state of duality does not prevail, the 
soul attains) liberation. 

Surely, (one may object that,) even so, according to us that is logically 
correct, because (liberation) is ultimately a condition free of thought, certainly 
not otherwise. So how is it possible that liberation is due to just (the teacher’s) 
discourse alone? With this doubt in mind, he says: 


?'* This dictum is also quoted above in ТАу ad 1/24, 1/214, 4/111cd-113ab and 14/13. 

319 Tt appears that Jayaratha reads samkalpo (thought, intention) for sarnjalpo (discourse). The 
context clearly indicates that that is not correct. One could perhaps emend the text to samjalpad 
from sarnkalpad, but the reading sarmkalpad is confirmed a little further ahead. Even so, 
introducing the following verse, Jayaratha asks how liberation is possible ‘just by discourse 
alone’, suggesting that he did have the reading in the printed edition of the verse in the Tantraloka 
before him, and that he tacitly understood that discourse implies ideation. 


128 CHAPTER SIXTEEN 


теч тй: aema RaT: 1 sev 1 
зета ачат Wed | 


vikalpe ‘pi guroh samyagabhinnasivatajusah || 284 11 
avikalpakaparyantapariksà nopayujyate | 


Even if a teacher who is an authentic state of identity with Siva is 
engaged in thought, it is not necessary (nor proper) to examine?" whether 
he is ultimately free of thought constructs. (284cd-285ab) (285) 


The reason why this ‘is not necessary (or proper)’ here (in this case) is 
because the teacher is in a state of identity with Siva, (and so it makes no 
difference whether he thinks or not — thought cannot bind him). 

Nor is this proved (to be so 

by just reasoning alone. Thus, he says: 


Mantra Deity Close to Consciousness 


aama fe Wr ате ESI 11 224 dI 
Teta ATT d 


tadvimarsasvabhava hi sā vacyà mantradevatà || 285 11 
таһаѕатуйѕатаѕаппеіу иат Srigamasasane | 


The Mantra deity expressed (by the Mantra) (vayca) is the reflective 
awareness (vimar$a) of that (individual non-conceptual consciousness,) 
which is very close to the (one) Great Consciousness. (Thus) it is said in the 
venerable Сатаќаѕапа — (285cd-286ab) (286) 


The sense is that Mantra is (spontaneously,) by itself alone, (inherently) 
consciousness devoid of thought constructs."' As Mantras and the like are in 
this way very close to supreme consciousness, those who adhere to them are 
capable of achieving success (siddhi).?? 

(The following) is said in order to state that by way of an analogy? 


syd for -pratiksà. Emend to -pariksá. 

evavilpaka-. 

%2 MS Th reads tadayattüm (which agrees with siddhirn) for tadāyattāh (which agrees with 
mantrádayas). If we accept the reading in manuscript Th, the meaning would be ‘((Mantras) are 
capable of achieving (for those who utter them) the accomplishment of) adhering to that 
(consciousness)." 

33 Tt is very likely that the following verse is drawn from the Gamatantra. The term ‘vimarga’ 
Creflective awareness?) is almost entirely absent in the primary sources. Thus, its usage in the 
previous verse can be taken as evidence that it is composed by Abhinava as a gloss on the one that 
follows, which is drawn from the Gamatantra. Cf. above 1/150-151 where a verse drawn from the 
Gamatantra is introduced as being from there, at the end of the previous line. 
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nikatasthà yathà rajfiam anyesam sadhayanty alam || 286 11 
siddhirh rajopagam Sighram evam mantradayah param | 


‘Mantras and the like (accomplish for those who recite them) the 
supreme (attainment), just as those close to kings can rapidly achieve for 
others success (siddhi) in approaching the king.’ (286cd-287ab) (287) 


"The supreme’ attainment is liberation. As is said: 


"The lowest accomplishment (siddhi) is one that gives control over 
others (vasya). The middle one bestows the state of a Skyfarer. The most 
excellent accomplishment bestows the destruction of the fear of transmigratory 
existence." 


Moreover, that is also said in our scripture. Thus, he says: 


satire age тена i ace и 
qami want «сеў uff: fee | 


uktabhiprayagarbham tad илат $rimálinimate || 287 11 
mantranam laksanam kasmád йу ukte munibhih kila | 


What is said in the venerable Malinimata has the (same) intended 
sense as has (just) been stated (here), as when the sages asked (Kumara), 
“what is the purpose of (the defining) the characteristic feature of 
Mantras?'?^ (287cd-288ab) (288) 


The sense of (the sages asking) “what is the purpose?" 
characteristic feature of Mantras stated (in the Tantra) when a question has been 
asked concerning Yoga? As is said (there): 

"The Lord has been questioned by the goddess concerning the procedure 
(to follow on) the path of Yoga. Why then, although he had consented to 
(answer that question,) has he taught the characteristic feature of Mantras?” 


is, why is the 


Desiring to answer the sages’ question, Kartikeya (said) that it is taught 
(there) as an auxiliary (limb) of Yoga. Thus, in order to explain this, he says: 


?^ Abhinava is broadly referring to MV 4/2, which is quoted by Jayaratha in the commentary. 
95 MV 4/2. 


130 CHAPTER SIXTEEN 
The Dynamics of Initiation 


Initiation may be into Ritual Action and also 
Conducive to Liberating Knowledge 


атаса wupdsc яр 11 5с oi 
чак] afe васат а | 

were бачте smi четаййң і ace di 
четата ч=п | 

я fefe chat fear “ТЇЗ MET 0 33e |i 
етгй a a ЗУТ гї | 

fafaur ат wenden ая gm 1 292 1 

я ч ®їтїїєїїсяїйаттөт ҸҸ, | 

этїї театара fer Rada 1 282 1! 


yogam ekatvam icchanti vastuno ‘nyena vastund || 288 11 
yad vastu jfieyam ity илат heyatvadiprasiddhaye | 
tatprasiddhyai sivenoktam }ййпат yad upavarnitam | 289 11 
sabijayogasamsiddhyai mantralaksanam ару alam | 

na cadhikarita diksam уіпа yoge ‘sti Sankare \| 290 || 


dvividhà sā prakartavyà tena caitad udahrtam 11291 11 
na ca yogadhikaritvam ekamevanaya bhavet | 
api mantradhikaritvam muktisca sivadiksayà || 292 11 


‘The (wise) maintain that Yoga (which literally means ‘union’) is 
the oneness of one entity (vastu) with another. That which is (this other) 
entity,"* is said to be what needs to be known in order to achieve (the 
prescribed) avoidance (of what obstructs the attainment of the goal, and 
what should be adopted to achieve it). Siva has uttered the knowledge 
described (in this way) so that it may be achieved.” 

(Thus) in order to achieve Yoga with seed (sabijayoga),"* 
(knowledge just of) the characteristics of Mantras is (not) sufficient. There 
is no competence (adhikdrita) (to practice) Saiva Yoga without initiation.” 
Moreover, (initiation) is said to be of two kinds, in accord with the 


22 Read with the edition of the MV, yadvastu for tadvastu. 

“7 Abhinava omits MV 4/5ab, perhaps because it was not found in his manuscript or was added 
later as a gloss. It reads: dvirüpam api taj }ййпат vina }ййїит na Sakyate | ‘It cannot be known in 
either of its two forms (as what should be accepted or rejected) without knowledge (јйапа).' 

2% Sabijayoga — ‘yoga with seed’ — corresponds to sabijasamadhi — ‘concentration with seed’ — in 
Patafjali's Yoga (YSü 1/46 tà eva sabijah samadhih). According to the Yogasütrabhásya, the 
term denotes the four kinds of meditative attainments (samapatti) related to gross and subtle 
external objects (ibid. га catasrah samapattayo bahirvastubija iti samadhir api sabijah). 

39 See above note 1,1172 to ТАу ad 1/231cd-232ab (232). 
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distinction between (the practice based on the performance of ritual) action 
and (that conducive to the development of the) knowledge (of ultimate 
principles). Thus, this has been said because that (initiation) should be 
performed in the two (corresponding) ways." Siva’s initiation not only 
confers entitlement (to the fruits of) Yoga (and its practice), it also (confers 
the) authority (to practice) Mantras as well as liberation (itself).’*' (288cd- 
292) (289-293ab) 


As this has been explained before,” 


so is not analysed and explained here again. 


its meaning has been clarified and 


Initiation is Essential for Liberating Mantra Practice 


заа she art arate 1 
зате аети: 11 993 íi 
Fara Чї ат їі ат ЖЕТ. d 
«їйїрї det тей ered 1 9% di 


anenaitadapi proktam yogi tattvaikyasiddhaye | 

mantram evasrayen milam nirvikalpantam adrtah \\ 293 11 
mantrübhyásena bhogam va moksam vapi prasadhayan | 
tatradhikaritalabdhyai diksam grhnita daisikàt | 294 11 


It is also stated with these (words) that, in order to achieve oneness 
with (ultimate) reality (tattvaika), the yogi must dedicate himself (asrayer) to 
the root Mantra alone, and to be intent on this (until he attains) the final 
culmination (of its practice, which is a state of reflective awareness) free of 
(dichotomizing) thought constructs. He who, wishing to attain (any specific 
result), be it worldly benefit (bhoga) or even liberation, by the practice of 
Mantra, must first take initiation from a teacher in order to obtain the 
authority there (to access and practice Mantra).™ (293-294) (293cd-295ab) 


™ These are the Initiation by Action (kriyadiksà) and Initiation by Knowledge (jñānadīkşā). 

7" Verses 288cd-292 (289-293ab) are a direct literal quotation of MVT 4/4, 5cd-8 with no 
variants, with respect to Somadeva's edition. 

™ See above, 15/5-7, commentary and notes. MV 4/4-5 is quoted and discussed above in note to 
1/150 note 1,952. 

3 Commenting on the passage he has just quoted, Abhinava tells us here that he has quoted it in 
order to confirm the nondualist teaching that mantras are essentially non-dichotomizing 
awareness. The point is that for the yogi to achieve oneness with reality (tattvaikya), he should 
dedicate himself totally to the practice of the root Mantra until he achieves nondiscursive 
awareness. He is entitled and fit to do this once he has received initiation from a Saiva teacher. 
This is in accord with the MV, that declares: 


‘(Another,) having obtained the initiation into Yoga, and having understood (it), should 
practice yoga. (Thus, he first) attains the (magical) accomplishment (siddhi) (that comes from) 
yoga, and at the end of that, the eternal plane (of existence), 

After having attained initiation into yoga (yogadiksa) and learnt (the fundamentals of) 
yoga, he should practice (it). (Thus,) he will attain perfection in yoga, and at the end of it, the 
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By saying that (the yogi should be) ‘intent on this’, he is stating that he 
is fully concentrated (on this practice). (Authority) ‘there’ in accessing and 
practicing etc. Mantra. 


The Various Kinds of Conjunctions (yojanikabheda) 
Reliance on One's Own Inherent Inner Strength (svabala) 


Thus, by the greatness of his Mantra etc., he can attain everything, be it 
worldly benefits (bhukti) and so too liberation also. Accordingly, he says: 


Я ҥе, dq ЧОЕТ | 
Weeds BRT тышт fT: 0 Vey di 


tena mantrajfiánayogabalàt tad tat prasádhayet | 
tat sydd asyányatattve ‘pi yuktasya gurunà sisoh \\ 295 11 


Thus, even though the disciple may have been applied (yukta) by the 
teacher to (some) other principle (fattva), he can (nevertheless) accomplish 
every single thing (fat tat)“ there may be (in any of the principles) by the 
might (bala) of Mantra, knowledge and Yoga. (295) (295cd-296ab) 


‘Applied (yukta)' means conjoined. By (saying) this, (he) also indicates 
the various kinds of conjunctions etc. 

Surely (one may ask), if (the disciple) is conjoined by the teacher to 
(some) other principle, then how is it that by his own strength (bala) alone he 
can have the worldly benefits or (even) liberation of another (principle)? With 
this doubt in mind, he says: 


der шейїтдзїч ратат ч р: | 
399939 Чї ат cb ат OAT JA: d 995 d 


diksa hy asyopayujyeta затзКтїуйуйт sa затвКтай | 
svabalenaiva bhogam và moksam và labhate budhah 296 11 


(The disciple's) initiation should rightly serve to purify (him). (Once 
he is) purified (and empowered thereby), he, wise (as he is), obtains worldly 
benefits or (attains) liberation (as the case may be) by his own (inherent) 
strength (svabala) alone.** (296) (296cd-297ab) 


eternal state. Once the supreme plane has been attained by means of this gradual union 
(kramayoga), one never returns to the fettered state, (but always) abides within one's own pure 
Self.’ MV 1/46-47. 

24 Read tat tat prasádhayet for yat yat prasádhayet and yat syad- for tat syád-. 

75 Read anyasya for anyatha. 

2% Abhinava is drawing the term ‘svabala’ — ‘inherent strength’ — from the Spanda teachings, 
extending its application. 


TANTRALOKA 133 


Thus, although he has been purified?" in the course of initiation, there 
should be no discipline (niyama) (for him to which) the regular and other (kinds 
of initiates are bound by taking initiation). Accordingly, he says: 


Чч атча эте чий чат 
PA ат я wTaremmef 9 хачч: 1 Vw di 


tena vijfianayogadibali prak samayi bhavan | 
putrako và na tàvàn уйа api tu svabalocitah \ 297 11 


Thus, he who has the strength (in himself to sustain) insight 
(vijfiána), Yoga and the like, whether he is initially a regular (initiate) or a 
spiritual son, he should not (limit himself) to being this only, but rather to 
what is consonant with (his) own (inherent spiritual) strength. (297) (297cd- 
298ab) 

"This only’, that is, a regular initiate or spiritual son. 

Surely (one may ask), what is the condition of one who is weak in 
insight and Yoga etc.? 


‘Seizing that strength (bala), Mantras, endowed with the power of omniscience, perform 
their functions, as do the senses of the embodied.’ SpKa 26 


Bhagavadutpala explains: ‘Mantras can be in the form of seed-syllables (bija), 
aggregates of syllables (pinda), or words (рада). They pos: the attributes of reflection 
(manana) and salvation (trdna), energized as they are by the awakening of the power of the 
Natural Sound (of universal consciousness, s ihajanáda). When one who recites mantra makes use 
of them with reverence, they fulfil their func ions of bestowing grace and the rest by virtue of 
their omniscience and other powers, by ‘seizing’ and assuming as their support the ‘strength’ 
which is the exuberant outpouring of unobscured consciousness known as (its) Supreme Power, as 
do the hands, feet, and other senses of the embodied soul. What is meant by this is that, he who 
recites mantras can apply them as he likes through a mere act of will, by being conscious of the 
supreme principle that resides within them.’ Dyczkowski 1992: 160 


‘Just as an object which is not seen clearly at first, even when the mind attends to it 
carefully, later becomes fully evident when observed through the effort exerted through one’s own 
(inherent) strength (svabala); when the yogi lays hold of that same power in that same way, 
whatever (he perceives manifests to him) quickly, in accord with its true nature (paramarthena), 
whatever be its form, locus, time or state.’ SpKa 36-37 


Kallatabhatta comments: ‘Just man, though attentive, does not at first discern the 
nature of some distant object, (although it does subsequently) become clearly apparent (to him) 
without his having to move at all, when he exerts a special effort to perceive it, just so, by this 
same special effort, anything of whatever nature at whatever time, in whichever place and 
whatever form it might be, becomes quickly manifest in that very way for (the yogi) who is 
established in his inherent strength (svabala), that is his essential nature (svasvabhava), because it 
is free of obscuration. Therefore, it is not at all surprising (if he) knows the past and the future of 
(any) finite object.’ Op. cit. p. 114. 

33? Read sarhskrto ‘pi for krto ‘pi. 
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One without Inner Knowledge or Yoga is Totally Dependent 
on the Teacher and Initiation 


чы aama: ase wem ЧЇЙ | 
ferm ча сата ү т WWE I R 11 


yas tu vijfianayogadivandhyah so ‘ndho yathà pathi | 
daisikayatta eva syàd bhoge muktau ca sarvatha | 298 11 


However, he who (on the contrary) is devoid of insight, Yoga and 
the like, is like a blind man (walking) on the road; he depends completely 
on the teacher, for (both) worldly benefits and liberation. (298) (298cd- 
299ab) 


Surely (one may ask), what could even a teacher do for one who is 
devoid of insight and Yoga etc.? With this doubt in mind, he says: 


dar a aen smi AA РАТАТ Д |d 
AAAA «бта фест чї: WT (333 |i 


diksà ca kevalà јћапат vinàpi nijam àntaram | 
mocikaiveti kathitam yuktyà cágamatah рига || 299 11 


It was said before on the basis of (both) reasoning and scripture, 
that initiation is liberating by itself alone, even without one's own inner 
knowledge. (299) (299cd-300ab) 


‘(It was said) before’ in Chapter Fifteen etc. 


"mp аттата refi faq: | 
таче «ебі smi “ГТЗ: 11300 d 
aft ata gm: Snare WU | 


yas tu diksakrtam evapeksya yojanikam Sisuh | 
sphutibhütyai tad ucitam }ййпат yogam athasritah 11 300 Il 
so ‘pi yatraiva yuktah syat tanmayatvam prapadyate | 


The disciple who is dependent on the conjunction (with a particular 
principle) brought about by initiation, relies on (the corresponding) insight 
and yoga appropriate to it in order to make it clearly evident. 
(Nonetheless,) wherever he has been conjoined (at whatever reality-level), 
he also attains a state of oneness (tanmayatva) (with it, and hence all levels). 
(300-301ab) (300cd-301) 
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"Wherever he has been conjoined', that is to say, by the teacher. 
Thus, this accomplishment depends solely on the teacher. Accordingly, 
he says: 


теат татчу: 11 302 A 


gurudiksümantrasastradhinasarvasthitis tatah 11 301 11 


Thus, (the disciple's) entire state is (entirely) dependent on the 
teacher, initiation, the Mantras and the scriptures. (301cd) (302ab) 


Having explained this with regards to the spiritual son etc., he (goes on) 
to explain it with regards to the adept (sddhaka) also. 


Purification of the Disciple's Karma by Initiation 


gema dw werfen | 

art wir arf gA DUTCH 11 302 N 
a: etter sni qemenilfes fT: 1 

араат vn Ager PAT s 303 8 


dustanam eva sarvesam bhütabhavyabhavisyatàm | 

karmanam Sodhanam Кйгуат bubhuksor na Subhatmanam W 302 ll 
yah punar laukikam bhogam rájyasvargádikarn Sisuh | 

tyaktvà lokottaram bhogam ipsus tasya Subhesv api M 303 II 


(Only) the bad actions (karman), past, present and future of one 
who desires worldly benefits should be purified, not the (good) auspicious 
ones. (However,) the good actions (should also be purified) in the case of a 
disciple who, on the contrary, having abandoned worldly benefits such as a 
kingdom, (residence) in heaven and the like, desires (only) other-worldly 
(lokottara) benefits. (302-303) (302cd-304ab) 


“Опе who desires worldly benefits’ is a lokadharmin adept. 


ая xem det adarsafrened:: i 
"pner эчт эрте иН: 11 зох |i 
area g dure «раа ЧЇЧ: | 

тй: SARS чота AAT 11 Bou od 
pepper Yat Bee YT | 
TTT TAPAS || 306 |i 


tatra dravyamayim diksam kurvann ajyatiladikaih | 
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karmásya Sodhayamiti juhuyad daisikottamah V 304 || 
jfiánamayyam tu аїкѕауат tadvisuddhyati sandhitah | 
guroh svasarnvidrüdhasya balat tatpraksayo bhavet || 305 || 
yadasyasubhakarmani Suddhani syus tada subham | 
svataratamyasrayanad adhvamadhye prasitidam W 306 Il 


The best of teachers, who is engaged in the initiation that consists 
(of offering) sacrificial substances, should make offerings to the fire with 
clarified butter and sesame seeds etc., saying “I purify his karma". In (the 
course of) initiation consisting of knowledge, that (disciple's karma) is 
purified by the intent (sandhi) of the teacher who is deeply rooted (rüdha) 
in his own consciousness and by whose power (Palat) its destruction takes 
place.** If (only the disciple’s) inauspicious actions are purified, the good 
(actions) bear fruit in various degrees, depending on the degree of their 
own excellence, (in this or that place) in the midst of the path. (304-306) 
(304cd-307ab) 


(In the course of initiation consisting of knowledge) ‘that’, i.e. (the 
disciple's) Karma, (is purified) by the (the teacher's) ‘intent’ (sandhi), that is, 
by his mental intent that conjoins the lokadharmin (disciple to higher realities) 
(anusandhdana). 

He attains the place in which (and by means of which) he is conjoined 
(to higher realities) (yojaniküsthána) once (the fruits of his) auspicious Karma 
have been enjoyed. Thus he says: 


eA woupRUHÉG: | 
way enne эй 99 1 gow di 


Subhapakakramopatta phalabhogasamaptitah | 
yatraisa yojitas tatstho bhavikarmaksaye krte | 307 || 


Once the enjoyment of the fruits accrued by the gradual maturing 
(and digestion) of auspicious (good Karma) is complete, and future Karma 
has thereby been destroyed, (the disciple) is present on that (reality level 
and world) to which he has been conjoined (by the teacher who initiates 
him there). (307) (307cd-308ab) 


‘(The disciple) is present on that (reality level and world)’ and is, in 
other words, in that state. "The future Karma has been destroyed’ by enjoying 
(the fruits of good Karma). The intended sense is that the purification of the 
good Karma of the lokadharmin (adept) has not been taught (only that of the 
other kind). 

If the future auspicious (good) Karma has not been destroyed, then, on 
the contrary, (its fruit) is enjoyed in various places (as befits it). Thus, he says: 


32 One could also translate: ‘its destruction takes place with great force (balat)’. 
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afe AEE ae | 
эти SMa: 1 304 11 


bhavinarh cadyadehasthadehantaravibhedinam | 
asubhamsavisuddhau syad bhogasyaivanupaksayah 11 308 | 


Future (actions) are of two kinds, according to whether they 
concern the present body or other (future) bodies. If (just) the inauspicious 
part (of these Karmas) is purified, (their future) consequence (bhoga) is not 
destroyed. (308) (308cd-309ab) 


(The Karmas of) ‘the present body’ are the future (Karmas that arise) 
during the time after the initiation (in the present body). 


TAI Tat AANA: | 
я gapo ЧНЧ ач | 308 ! 


bhufijanasyásya satatam bhogün mayalayantatah | 
na duhkhaphaladam dehadyadhvamadhye ‘pi kificana | 309 11 


He always enjoys the experiences (that are the result of his good 
Karma) (bhoga) until Maya dissolves away, without ever having a body of 
any kind that is a source of suffering (for him), even though it be 
(somewhere) in the middle of the path (of transmigratory existence). (309) 
(309cd-310ab) 


What happens to him until Maya has dissolved away? With this 
question in mind, he says: 


TH WAST FROST: | 
fread wad aff od aaron 1 320 íi 


tato mayalaye bhuktasamastasukhabhogakah | 
niskale sakale vaiti layam yojanikabalat W 310 Il 


Then, when Maya has dissolved away, and he is (an individual) 
experiencing subject who has experienced all the joy (of his good Karma), 
he merges into transcendental (niskala) or immanent (sakala) (Siva,) by 
virtue of the power (bala) of the (initiation he has received, that) conjoins 
(to higher reality levels). (310) (310cd-311ab) 


Now he concludes, (summarizing) the subject of (this) chapter with the 
first half of a verse (of which the second half introduces the following chapter). 
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sft sae feni cence under | 


iti prameyam kathitam diksa kale guror yathà | 


Thus, that which needs to be known has been declared, namely the 
manner of the initiation (the teacher imparts) at (the appropriate) time. 
(311ab) (311cd) 


In this way this which ‘needs to be known’ has been stated here 
namely, ‘the manner’ in which the teacher should perform ‘the initiation at 
(the appropriate) time’, that is, when a descent of the power (of grace takes 
place). (This is the) auspicious (end of an auspicious chapter). 


The one called Jayaratha has here explained this, the sixteenth chapter 
(of the Tantraloka), concerning the mental conjunction (anusandhana) of the the 
object of purification and the purifier, that has arisen by the glorious power 
(mahima) of the venerable teacher (Abhinavagupta). 


CHAPTER SEVENTEEN 


What Needs be Done in the Procedure Concerning 
the Apprentice (vidheyaprakriya vidhau) 


I bow with reverence to (Siva's) glory (vibhava), that is skilful in 
moving in the ongoing unfolding of Karma (karmapraparica) generated by its 
own power, and that bestows (inner) strength, as it draws near the (grace) to 
bestow the strength to cross over phenomenal existence. 


Now here itself, with the second half (of the verse of which the first half 


concluded the previous chapter), he announces the following, in order to talk 
about the rite which has a great purpose. 


ag haerere ЯР qu d 
atha bhairavatadatmyadayinim prakriyam bruve | 


We will now teach (another)! procedure (prakriyá) that bestows а 
state of oneness with Bhairava. 


He expounds that: 


Fashioning the Three Knots of the Sacred Thread (sitrakipti) 


чё чтън TAG 112 ou 
Tater тб remm up Prem | 
are ате TS TI sod 
Rami a farre. form: d 


еуат mandalakumbhdagni: 


svatmasu райсази I 1 11 


karmamaydanumalinatrayam bahau gale tathà | 2. 
Sikhayam ca ksipet sütragranthiyogena daisikah | 


After having grasped in this way the (mutual) pervasion as a unity 
within the five, namely, the mandala, the jar (kumbha), the fire, the disciple, 
and his own Self, and deposited the Path onto the disciple,” the teacher 


! Abhinava concludes this chapter saying that he has taught the initiation in which (the disciple's) 
birth is induced (in the hierarchy of worlds) (17/122cd). This form of initiation is contrasted to the 
one taught in the previous chapter which, we are told repeatedly, does not involve this. The form 
of the initiation taught here is largely that of the visesadiksa ‘special initiation’ of the Siddhanta in 
which, as here, the journey of the disciple's soul through the worlds by successive rebirths is 
marked by the progressive burning of a thread onto which it has been projected. The procedure 
(prakriya), along with others, in the form found in the common Siddhanta and in the Trika as 
presented in the Paràtrisika, is outlined in Dyczkowski 1992a: 235-240. 

? See above 16/94cd ff. 
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should cast the three impurities (mala) of Karma, Maya and the Individual 
one onto the (disciple’s) arms, throat and topknot (respectively), by linking 
(vogena) (them to) knots (tied) in a (sacred) thread.’ (1cd-3ab) 


Here the ancillary jar (karkari) is included along with 'the jar 
(kumbha), so it is mentioned (implicitly) amongst the five. (The three 
impurities are cast onto the disciple's body) *by linking (yogena) (them to) 
knots (tied) in a (sacred) thread'. The meaning is that they are of that form. 
As is said (in the Malinivijayottara): 


"(After that, the teacher should) first of all tie the mass of fetters, that is, 
the adventitious (agantu) (impurity of Karma), the innate (sahaja) (impurity of 
the individual soul,) and the empowered one (of Maya), onto the arms, throat 
and tip of the topknot (respectively), by means of a thread made of three times 
three (strands).'^ 


What is the intention behind casting these (Impurities) in the form of 
knots (onto the body)? With this doubt in mind, he says: 


reagan Wer wT: Н йй pa ou 
saade «(өере | 
tasydtadriipatabhanarh malo granthih sa kirtyate 11 3 \\ 
iti pratitidàrdhyartharn bahirgranthyupakalpanam | 


The Impurity (mala) (of Maya), which is the manifestation of that 
(reality) in a form that is other than it is, is called the Knot.5 In order to 
strengthen the perception (of it) in this way, outer knots are fashioned 
accordingly. (3cd-4ab) 


5 Above in 16/74-93ab, Abhinava cites and explains MV 9/37-53ab. He continues on from there 
here in 17/1cd ff. Thus, these verses (1cd-3ab) are an explanatory paraphrase of MV 9/54-57: 


‘Reflect (bhdvayet) that the path to be purified of the disciple, mandala and fire is 
present there as a single unity, having deposited (it), as explained previously, on the body of the 
disciples. (54) 

Take up (dsrayet) the visualization of the pervasion of each one by means of its own 
(corresponding) mantra. Having tied initially the mass of fetters, that is, the incoming 
(adventitious) (agant) (impurity of Karma), the innate (sahaja) (impurity of the individual soul) 
and the empowered one (of Maya), onto the arms, throat and tip of the topknot (respectively), by 
means of a thread made of three times three (strands). (Do this) with its own (corresponding) 
mantra. Then, having invoked (the corresponding) reality level (tattva), worshipped (it) and 
offered libation (to it), the skilled (officiant) should then bring the pervasive matrix (yoni), that is, 
the Vidyà of its matrices that are to be purified, (first) on the path that ends with Maya, and (then) 
that same (vidya) on the pure (path beyond). (56-57) 

+ MV 9/55cd-56ab. 

5 ‘Maya is of two kinds, as the Knot (of ignorance) (Granthi) and the principle (Тайуа) (which 
correspond to its disturbed and undisturbed aspects), above ad 8/259-260 (2: |-260ab). See 
above, note 1,154 to ТАу ad 1/7, see note 4,126 ad 4/38 for a definition of Maya as the ‘Knot’, 
and also note 8,27 ad 8/9-10, cf. TÀv ad 9/154ab and note 9,292. 
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"That (reality) is the supreme Brahman, which is the full light (of 
consciousness). (Its) ‘manifestation in a form that is other than it is’ is its 
perception as contracted (limited and not full). As it causes the obscuration of 
(this true) essential nature (svarüpa), it is called Impurity (mala), and because it 
limits (and blocks) it, it is called the Knot. In order to strengthen this (perception 
of it), 'knots are fashioned accordingly' in the external thread of the fetters in 
this way. 

Even if this is so, why is it said that it is (to be placed) on the arms etc.? 
With this doubt in mind, he says: 


are атата {знает теба: dw od 
spice теге e Hew Фат | 


bühii karmáspadam visnur māyātmā galasamsritah | 4 \\ 
adhovaha sikhanutvara tenettharn kalpanà krtà | 


The arms are the locus of action. Visnu, whose nature is Maya, is 
located in the throat. The topknot that flows downwards (represents the 
Impurity that engenders the state of limitation) of the individual soul. It is 
for this reason that (the knots are) imagined in this way.‘ (4cd-5ab) 


(Visnu’s) ‘nature is Maya’, because his authority (holds sway) within 
it. (The topknot) ‘flows downwards’, because the energy of the vital breath 
(that the topknot symbolizes) extends from there (down) to the heart. 

Surely (one may ask), even if this is so, why are the three (strands) of 
the thread tripled? With this doubt in mind, he says: 


khyasya trayasya bahubhedatàm W 5 I| 
vaktum tris trigunarn sütram granthaye parikalpayet | 


The thread for the knot should be fashioned with three triple 
(tristrigunam) strands, in order to signify that the triad called Man, Sakti, 
and Siva is of many kinds." (5cd-6ab) 


* Unfortunately, I could not locate the source of this verse. 

7 It is common practice to make the thread of three triple strands, and to identify the three strands 
with the channels /dà, Pirgalà and Susumna. Here they are related to the Trika triad of Man, Sakti 
and Siva, giving it a Trika identity. Numerous other identifications are also possible. Commenting 
on SvT 3/163-164, Ksemaraja explains: 


-kanyükartitasütrakam | 
trigunam trigunikrtya... SvT 3/163bc 

kanya anupajatavikaraparasaktyanukrtarüpeti | tato mülabhümeh | pravrttànam 
ünavamáylyakarmarüpünüm | sattvadiganatrayütmakaprapaficavyaptibhüjam |pasanam bhāvi- 
bandhacchedadikarh samülam unmülanártham, iti kanyakartitatve trigunatrigunatve саќауаћ M . . 
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The sense (of this verse) is that all this is of the nature of Man, Sakti, 
and Siva. 

In order to show here itself (in this context) the pervasion (of these three 
principles) in terms of the procedure (prakriya) of other scriptures, he says: 


Зета Эзт чей: 1% odi 
ger Фуа: peque AÈ | 


tejojalannatritayam tredhà pratyekam ару adah M 6 11 
Srutyante ke ‘py atah Suklakrsnaraktam prapedire | 


Thus, some have taught in the Vedas that each of the three, namely, 
fire, water and food, is threefold, that is, white, black and red. (6cd-7ab) 


(This is taught) ‘in the Vedas’, as is said in the teaching (imparted to) 
Svetaketu in the Chandogyopanisad: 


‘Fire arose out of the one supreme Brahman, and from that water, and 
from water, food. Each one of these arose threefold. There, (three) forms of fire, 
red, white and black arose. That which is red is fire. That which is white is water 
and that which is black is food.’* 


"Thus', because such is the nature of the triad of fire, water and food. 
Here (in this rite) when the fetters etc. are in the course of being severed within 


Sripirvdadau tu Saktitrayam eva іғйапуепа — sthitam, йу ü$ayena trii siatraniti 
prakriyámütrabhedah 


‘Having tripled the thread fashioned by a virgin girl with three threads, . . . SVT 3/163bc 


A virgin symbolizes the supreme power in which no deformations have arisen. A tripled 
triple thread is fashioned by a virgin, with the intention that it should serve to uproot, root (and 
all), the future bonds and cracks etc. which are the fetters that pervade the three qualities of sattva 
and the rest. They have been set into operation from the root ground in the form of (the three 

ities) Anava, Mayiya and Karma. According to the Mlinivijaya and others, the three 
5 (of will, knowledge and action) are present (here) as the three principles (tattva) (of Man, 
Sakti and Siva). It is with this intention that there are three threads (not one with three strands). 
The difference (in details) is just one of procedure (praktiya)." 
* The sixth prapáthaka of the Chandogyopanisad is the instruction Syetaketu Aruneya received 
from his father Uddalaka Aruni. There we read: 


уай agne rohitar гйрат tejasas tadrüpam yac chuklam tad арат yat krsnar tad 
annasyápügàd anger agnitvam vacarambhanam уікағо nàmadheyarh trini rüpanity eva satyam | 
Chandogyopanisad 6/4/1 


"Whatever red form fire has, is the form of heat; whatever white, the form of water; 
whatever dark, the form of food. The fire-ness has gone from fire; the modification is merely a 
verbal distinction, a name. The reality is just ‘these three forms’.” 


As Abhinava reports, each of these three is said in the Upanisad to be of three kinds. 
However, this is not the passage Jayaratha quotes. Perhaps it is a commentary on it or the version 
of the Upanisad prevalent in Kashmir at that time contained this passage. 
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the body, which is the foundation of worldly experience, (the phases in which 
this takes place, namely) the burning and drying (of the fetters) and the rest, 
should arise (in a manner that they are) directly apparent. Thus, with the 
intention of symbolizing that, (the thread is called a *sütra") because it indicates 
(ѕйсапа) the primary fetters (amongst) the endless numbers (of others) and the 
like in the body, and because it saves (trana) (from them) as the means by 
which they are severed. It is within this, which is denoted by the word ‘sūtra’, 
that the severing of the fetters etc. should be done. This is (the symbolic 
etymological) meaning of (the name) ‘thread of the fetters’ (pasasiitra). As 
scripture (declares): 


"The second one is the body of the thread where these fetters are 
located. They should be blocked, severed and burnt in the location of the thread, 
not in the body (vigraha)." 


The Purification of the Principles (tattvasuddhi) 


Having explained in this way the preparation of the thread, he (now) 
talks about the purification of the principles. 


чай afar fei Quo 1 
ARPS Tart HAs TART | 


tato ‘gnau tarpitasesamantre cidvyomamatrake | 7 11 
samányarüpe tattvànàm kramac chuddhim samacaret | 


Then one should purify the principles one after the other (kramat) 
in the fire, within which libation has been offered to (all) the mantras, and 
(consisting of) the Void of Consciousness alone, is (their) universal (generic) 
nature. (7cd-8ab) 


The intended sense is that, according to our view, purification is (the 
process) of making (the principles) one with that within (their) *universal 
(generic) nature', which is *the Void of Consciousness alone'. 

He says just that. 


ая чай SRTHTSTESIRTH 14 1! 
sear чөе: гета аа | 
maA чатедтататат баата 11 2 odi 


"rar aan чача | 


tatra svamantrayogena dharam avahayet pura 1 8 11 
istvà puspadibhih sarpistiladyair atha tarpayet | 
tattattvavyapikam pascan mayatattvadhidevatam \\ 9 11 
máyásaktir svamantrenavahyabhyarcya pratarpayet | 
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There he should first of all invoke the Earth (principle) by applying 
its Mantra, and having made offerings with flowers and the like, he should 
offer libations with clarified butter and sesame seeds etc. After that, having 
invoked and worshipped with her own mantra the power of Maya, that 
pervades that principle (of Earth), and the one who is the deity that 
presides over the principle Maya (adhidevata), he should offer libations to 
her.’ (8cd-10ab) 


"That principle’ is the principle called ‘Earth’. "The power of Maya’ 
is (here) in the form of the goddess Vāgīśvarī.” ‘Her own mantra’ is OM 
HRIM. 

Surely (one may ask), it was said before that the aggregate of 
phonemes, understood to be the Matrka and Malini (orders of the alphabet), 
(function as) the Mantra of the aggregate of principles beginning with Earth. 
(So) which one (of these) is considered here to be (their) Mantra? 


emere pem meet a ys 120 II 
+ Je: TE SST | 


aváhane mátrkürnam malinyarnam ca püjane | 10 11 
kuryàd iti guruh praha svariipapyayanadvayat | 


The teacher" has said that, in the course of invocation (of each 
principle), one should (utter) a phoneme from the Matrka (order of the 
alphabet), and in the course of (its) worship (paja), from the Malini (order), 
because the two, respectively, (differentiate) the nature (of each one) and 
nourish (them)." (10cd-11ab) 


Я ‘In the course of worship’ means when offering libation etc. Мацка is 
the mother of the universe, and so it is befitting that (her letters) differentiate" 
the specific nature (svarüpa) (of the principles from one another). Malini 
sustains (and contains) the universe within her own nature, and so it is said that 
she nourishes (it), ‘because the two, respectively, (differentiate) the nature 
(of each one) and nourish (them). 

He now illustrates the two here (in this particular case). 


° The exposition of this rite continues up to line 30cd. 
? See below 17/74-75. Cf. MV 9/69: 

‘O Supreme Goddess, having after that dismissed the principle (ava) Vagisi, he 
should imagine it to be melted away and pure in what is impure." 
1! Abhinava is referring here again to the authority of his teacher Sambhunitha to validate the 
procedure he outlines here, whereby it is possible to arrive at the form of a Mantra that can be 
derived by simple logic (dha), and thereby modify (aha) it according to the context in which it is 
applied. All the mantras of the series of Tattvas and the constituents of other Paths can be 
generated in this way. Not only Abhinava arrives at their form by this method, his students may 
do so also. Thus, he has no need to waste space to write all the mantras in full, and his students 
benefit by exercising their reflective awareness. 
12 For svariipapyayanadvayat MS T reads svariipapyayanadvayam. 
3 Read -prthakkaritvam for —prthakaritvam. 
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The Formation of the Mantras that Invoke the Principles 


ят anise ачта AT: mp 122 odi 
satya mé «Түрө: | 
qui m aged тусаа чац 122 od 
sera ттер хафа | 


taro varno ‘tha sambuddhipadam tvam ity atah param M 11 Il 
uttamaikayutari karmapadam ракат apy atah | 

tubhyarn nama caturthyantam tato ‘py ucitadipakam || 12.11 
ity ühamantrayogena tattatkarma pravartayet | 


(First comes) the Saviour (NAMAH), now the (appropriate) 
phoneme (KSA PHA), the name (of the principle) in the vocative (DHARE), 
and after that (the second person pronoun) ‘you’ (TVAM), the verb (to 
invoke) in the first person singular (AVAHAYAMD, then the Energizer 
(dipaka) (NAMAH), (the pronoun) ‘to you’ (TUBHYAM), the name (of the 
principle) in the dative (e.g. DHARAYAD) and then after that (finally), the 
appropriate Energizer (NAMAH or SVAHA). The various rites should be 
performed in association with the Mantra, modified (according to the 
principle being purified) (@hamantra).'* (11cd-13ab) 


"The Saviour’ is pranava, i.e. OM. "The (appropriate) phoneme’ of 
the Matrka (order of the alphabet), as for example, in the case of Earth, (the 
letter) KS. "The name (of the principle) in the vocative' is for example (in this 
case) ‘dhare’ (‘O Earth). ‘The verb (to invoke) in the first person singular’ 
is ‘avahayami’ (‘I invoke"). “Тһе Energizer’ is МАМАН. ‘The name’ ((of the 
principle) in the dative) is (in this example) is ‘dharayai’. ‘The appropriate 
Energizer’ is “МАМАН” in the case of worship (рӣјӣ) and the like, and 
'SVAHA' in the case of a fire sacrifice.” 

Surely, the invocation (is the topic) commenced here. How is it that he 
refers to worship (püjà) etc.? 


mam fe at ad fed 3 dd 


avahandanantaram hi karma sarvam nigadyate | 13 1 


^ Concerning the term ha — the ‘modification of a Mantra in accord with its changing context’, 
see above, 16/268 (268cd-269ab) and note. 

5 МАМАН KSAM / PHAM DHARE ТУАМ AVAHAYAMI МАМАН TUBHYAM 
DHARAYAI МАМАН / SVAHA. 

In the case of worship (рӣјӣ), the Mantra letter of the Earth principle would be 
according to the Malini order of the alphabet, which is PHA. The final ‘namah’ used for worship 
(рӣја) is substituted with ‘svaha’ if a fire sacrifice (лота) is being offered. The mantras of the 
remaining 35 principles have the same structure; all that needs to be done is substitute its name 
first in the vocative (like dhare) and then in the dative (like dharayai). Note that the letters are in 
the reverse with respect to the normal alphabetical order. A question arises here. As the letters of 
the two alphabets are 50 and the principles are 36, what happens to the remaining 14 letters? 
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It is said that all the rites follow after the invocation. (13cd) 


Surely (one may ask), what is an invocation, that worship and the rest 
should follow after it. With this doubt in mind, he says: 


aai a 914: maaa: | 
WATE AAA 062 11 


āvāhanarh ca sambodhah svasvabhavavyavasthiteh | 
bhavasyaharnmayasvatmatadatmyavesyamanatd M 1411 


Moreover, the invocation is the vocative (saribodha)'* (of the deity 
invoked in the Mantra). It is (an awakening — saribodha — of the deity, 
which is) the process of penetration into a state of oneness within one's own 
(true) nature, consisting of (the self-reflective awareness of the 
unconditioned subjectivity of) ‘I’ (am) (aharnmaya), of the state of being 
(bhava) situated within one’s own (true) nature (svasvabhavasthiti)." (14) 


‘Invocation’ is the ‘vocative’ (sarnbodha) (which in the highest sense is 
the awakening of the true condition) *of the state of being situated within 
one's own (true) nature’ that is invoked.'* (It is said that,) ‘(The wise) know 
that the vocative is just (the bare) state of alert attention 
(abhimukhibhavamátra)" towards the one who is invoked (siddha).’ In accord 


'5 The literal meaning of the word is ‘to call’. The word sarhbodha (also, more commonly, 
sarbodhana) is used as a grammatical term, which designates the vocative, usually translated by 
‘to call’, Чо address oneself to’ or ‘to alert’, See VP, II, Sddhanasamuddesa, 163 and the 
comment Бу Heliiraja: ‘the vocative has а form which is more than the meaning of (just the bare) 
stem’. It can also mean, as Abhinavagupta understands it here, ‘paying attention’ or ‘being 
awake’, which is a process of penetration of one’s own limited identity into its unconfined, 
universal ground of subjectivity, in which he who is addressed is at one with the one who 
addresses him. In the PTv (p. 57) Abhinava writes: ‘(Invocation, that is) paying attention (to 
someone), consists of a state of identity between the one who is called and the one who calls. It 
has a different sense than (just) the stem. Thus it is said that ‘the nominal stem differs from the 
vocative.” The word sarhbodha also means ‘awakening’. See also, РТУ p. 73 ff. in note 17,19 
below. 

7 The word svasvabháva literally means ‘one’s own own nature’, As the nature of one's own 
nature, it denotes one's own true nature. 

18 Read —yavasthiteh for —vyavasthityd. 

? The term ‘abhimukhibhdva’ literally means ‘a state of facing towards’. In this context, it 
denotes the state of alert attention of the person who, being called, faces towards the one who calls 
him. It also an act of self-awareness to grasp oneself as the one who is being called, as it is on the 
part of one who is calling. Abhinava understands this to be a self-cognitive process of penetration 
into the self-awareness of the common ground of subjectivity that the one who is called shares 
with the one who calls him. The invocation invokes the presence of the deity. It is invoked by 
calling it in the vocative. The deity is the true essential nature of the one who invokes it. Its 
presence is its state of oneness with the worshipper. The invocation thus calls upon the one who 
invokes, to penetrate into his own nature. He is calling out to the deity, who is other than himself 
— one he addresses as ‘you’. For the deity to be made present, which is the function and purpose of 
the invocation, that ‘you’ must become ‘I’. The invocation is the process by which this takes 
place, that is, the penetration into a state of oneness with it in the pure self-awareness of ‘I’, For 
this to take place, the condition of the one who is invoking the deity must rise out of his state of 
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with this view, (the state of pure alert attention is) the process of penetrating 

into a state of oneness within one's own (true) nature, which is the reflective 

awareness of the full (and unconditioned subjectivity of) ‘I’ (am) (pürnàharn- 

paramarsa). This is (alert attention,) not penetration itself. If it were to be so, it 

would be Siva's state (dasa), not that of Sakti. Such is the intended meaning. 
Thus, he says: 


эте far date uui quus pera 


Sakti bhümis ca saivoktà yasyam mukhyasti püjyatà | 


This is said to be the plane of Power (Sakti), within which is the 
primary (venerable and sacred) state of the object of worship (püjyata). 
(15ab) 


Surely (one may ask), how is it that the (venerable and sacred) state of 
the object of worship is primarily on the plane of Power? With this doubt in 
mind, he says: 


spere: Temi fram 1124 1 


abhátatvad abhedac ca na hy азаи nrSivatmanoh || 15 11 


This (condition is not that) of Man or Siva, because (the former) is 
not illumined (by the light of consciousness) (abhata), and (the latter) is 
(one and) undivided (abheda).” (15cd) 


being established within himself alone. In other words, it is a transition from individual to 
universal, duality to oneness. The invocation initially evokes attention, which is understood in this 
context as the propensity that initiates this proci f identification. 
2% Abhinava explains that ‘the invocation (àmantrana) of the Supreme Goddess (paramesvari) 
clearly expresses her nature as that of Sakti. All this is the triad — trika — consisting of Man, Power 
and Siva. There, (in this perspective,) whatever is solely confined within itself is insentient, and so 
is, in the primary sense, Man, as when one says, for example, ‘the jar stands (there)'. (The 
grammarians refer to it) as the remaining (person after referring to the first two), and is the 
domain of the third person. Again, that manifests in the form of ‘this’, as the object of invocation, 
in such a way that its ‘thisne is veiled by the ‘I’ that invokes, and its objectivity is separate 
from it in the form of Power that can be expressed by the word ‘you’, (as when one says) ‘you are 
standing’. There, (in that саѕе,) this is the meaning of the word ‘you’ (the second person), and the 
nature of the invocation (hey you’). When one invokes (someone thinking), ‘just as I stand (here) 
so does he also (there)’, (and so is in the same state as I am, namely, that) he also possesses, (as I 
do,) the independence which is the wonder of subjectivity associated with (the sense of one’s own 
existence (asmadriipa), (corresponding to the first person,) considering it to be the continuous 
(unconditioned) wonder of ‘I’ (he possesses), indicated by the second person in the sense of 
‘you’.* This (stage corresponds to) the goddess Рагӣрага. When one has the reflective awareness 
of ‘I’, which consists of the (perfect) freedom of independence in the uninterrupted wonder (of 
consciousness), the goddess Рага arises, as when one says, ‘I exist’, which corresponds to the first 
person,’ PTy p. 73-75. 

* Implicit in the act of calling, of saying, for example, “(hey) you”, the second person, is 
the presumption, which is the basis of the relish of my own continuing ‘I-ness’, that that which I 
am calling is in my same state, and possesses the freedom, the (experience of) wonder (which is 
consciousness), the same ‘I-ness’, which is expressed in the first person. 
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(The principle called Man, which includes all objectivity,) ‘is not 
illumined (by the light of consciousness)', because of (its) insentience. This is 
the meaning. (The principle called Siva) ‘is (one and) undivided’, because the 
distinction between the worshipper and the object of worship has fallen away. 
As is said with the same intended sense: 


“Опе should apply Mantras to Sakti, not to the individual soul or the 
supreme 
reality . . .'?! 


Surely (one may ask), if this is so, why is it proper to worship etc. the 
Earth and other insentient (principles)? With this doubt in mind, he says: 


Establishing Consciousness in the Principles and their Worship 
enm чта ufafeerdl wd ть: | 
smaredfanfb яте peat аач: 11 е6 d 
TREATS uw THOTT | 
jadābhāseşu tattvesu samvitsthityai tato guruh | 


Gvahanavibhaktim prak krtvà turyavibhaktitah \ 16 W 
namaskáürüntatàyogàt ратат sattam prakalpayet | 


Then, in order to establish consciousness within the insentient 
principles (like Earth) (jadabhasa), the teacher (should form and utter their 
Mantras). (In order to do this, he) should first apply the case ending of an 
invocation, (that is, the vocative, to the name of the principle,) and then the 
case ending of the dative, and then, by adding the salutation (namaskara) at 


?! The verse from which Jayaratha is quoting the first line is found complete in РТУ р. 151. There 
it reads: 


na pumsi na pare tattve Saktau mantram niveSayet | 
jadatvan niskriyatvac ca na te bhogapavargadàh I 


“Опе should place Mantra in (the sphere of conscious) energy (Sakti), not in the 
individual soul or the supreme reality, because (they would then) be insentient (in the first case), 
and inactive (in the second), and so would give neither worldly benefits nor liberation." 


Note that instead of mantràn niyojayet, the version in the РТУ p. 151 reads: mantram 
nivesayet. A verse from the lost Tattvaraksavidhana quoted in SpPra ad 26 (p. 35) is very similar: 


aaktatvàn niskriyatvan na pumsi па pare райе | 
Saktau niyojayen mantrarh japas tu saphalo bhavet V 


‘Apply mantra in (the sphere of conscious) energy, not to the individual soul or to the 
supreme state, for the former is powerless and the later inactive. (In this way its) repeated 
recitation can bear fruit." 
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the end, he should imagine the full (unconditioned) being (sata) (of 
consciousness within it).” (16-17ab) 


He establishes this with reasoned argument. 


яа: piana ТЯ: 11 26 i 
masa wae AGMA: | 


tatah pürnasvabhàvatvam tadrüpodrekayogatah W 17 11 
dhyeyodreko bhaved dhyatrprahvibhavavaSad yatah | 


Thus, (the realization of their) full (and perfect) nature is the result 
of (their) association with the abounding excellence (udreka) of that nature 
(which is their full, unconditioned being). This is because the exultation 
(udreka) of (the deity who is) the object of meditation is due to (the humble 
reverence) of the meditator who bows before it (prahvibhava).” (17cd-18ab) 


The sense (of what he is saying is that) in the act of saluting (the deity 
with reverence, the deity who is) the object of (that) salutation becomes primary 
by virtue of the (corresponding) subordination of the one who offers salutation. 

Moreover, according to our teachers, there is another scripture which 
should also be explained in just the same way. 


stare чей Яаа Рац ge 
эгїїя Wer Аата са! эг]: d 


avahyestvà pratarpyeti $risvacchande nirüpitam | 18 Il 


22 The mantra of the Earth principle is thus dhare dharayai namah. 

?! Concerning obeisance, Abhinava writes: namaskaroti namasyatiti namahsabdam uccárayatiti 
arthaparyavasane paramesvaram iti bahyakarmasaribandhünupapattih | vacika eva са tadà 
namasküro mánaso ‘pi và syad iti kayiko namaskürah katham iti traividhyaprasiddhyayogah | 
asmatpakse tu manasá уйсй kayena svütmünam prahvikurvan nyagbhüvayan bhagavantam 
utkarşayatīti namasyater arthah iti sarvam upapannam | yad vakyyati jayanamaskürüdy- 
abhidhünenapisvarasyotkarsah khyapaniyah ѕуйітапа ca tatpravanatà iti | 


‘(Some say that) ‘he salutes’ the Supreme Lord means that he bows before him, which 
ultimately comes to mean that he utters the word ‘namah’, because it is not logically possible for 
there to be a relationship with outer action (and inner disposition), Then (they say) that salutation 
is verbal, or may also be mental, how can it be bodily? Thus, the well-known triple kind (of 
salutation) does not apply (ayoga). However, our view is that prostrating oneself with mind, 
speech and body, that is, humbling (oneself), exalts the Lord. This is the meaning (and purpose of 
the word he) ‘bows’. Thus, everything is sound and proper. As he will say: ‘by saying ‘victory (to 
You)’, so too ‘salutation (to You)’ should declare the Lord’s excellence, and one’s own bowing 
(to Him in humble devotion). IPVv 1 p. 8 

By bowing in reverence to acknowledge the Lord's excellence over all things, limited, 
confined consciousness, contracted by ego, merges into universal consciousness. As Ksemarája 
says: $ariradiprahvibhàvonmagnaparasvarüpünu-pravearüpam pranümam ‘Bowing (with 
reverence) (prandma) is entry into the supreme nature that has emerged by prostrating the body 
etc.' SvTu ad 2/16. 
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anenaiva pathà neyam ity asmadguravo jaguh | 


My teacher has said that the statement in the venerable 
Svacchandatantra™ that, ‘after having invoked (the deity), sacrificed and 
offered libation (to it) . . .' should be interpreted in the very same way. 
(18cd-19ab) 


Surely (one may ask), the plane of Sakti is the middling one (parapara), 
as it consists of (the experience of) unity-in-diversity (bhedabheda). Again, (the 
plane) of Siva is the supreme one (para), because it consists of (the experience 
of) nonduality (abheda). So how is it that there is no object of worship here? 
With this doubt in mind, he says: 


RAT ч аар deeem 11%% 11 
amaaa wad q gafaq | 


paratvena tu yat püjyam tat svatantracidatmakam \ 19 11 
anavacchitprakàsatvan na рғакаҳуат tu kutracit | 


That which is to be worshiped as supreme is (one's own) free 
consciousness. (The supreme reality) is the unlimited light (of 
consciousness) which, as such, can (never) in any circumstance be illumined 
(by another light). (19cd-20ab) 


Surely, if that is so, (one may ask,) how is it that it is said (in the 
Upanisads) for example, that *the Self should be known, it should be pondered 
and profoundly contemplated’? With this doubt in mind, he says: 


qur Заеэчсчыас ees 11 Ro I 
чей desque uem a 


tasya hy etat prapüjyatvadhyeyatvàdi yad ullaset 1120 11 
tasyaiva tat svatantratvam yatidurghatakarità | 


(The forms) in which that (Light) manifests, as the object of 
worship and meditation etc., are (expressions of its) freedom, that can do 
the impossible.?* (20cd-21ab) 


> Abhinava is in actual fact quoting MV 9/56cd: 

svamantrena tatas tattvam avahyestva pratarpya ca | 

25 jñātavyo mantavyo nididhyasitavyas ca cf. BrUp. 

% The expression is ‘atidurghajakarita’, which literally means ‘(the ability) to do what is most 
difficult'. There could be nothing harder to do than what is logically impossible. In this case, it is 
the freedom of the Light of consciousness, that never descends from the infinite expanse of its 
pure subjectivity, to make itself into an object of worship. See above, 1/72 (73). 


TANTRALOKA 151 


Thus, as its state as the object of worship is secondary, invocation and 
the like are of no use here (in this case). Thus, he says: 


darned gas web WaT чаң 1 o3? od 
TERIS d Я TTT THETA | 


saribodharüpe tat tasmin katham sambodhanà bhavet 11 21 11 
prakàsanáyàm vai na уй! prakaSasya prakasatà | 


Thus, how can here be an invocation within that which is invocation 
(itself)? (How can an awakening be brought about within that (reality) 
which is awakened consciousness by nature?)" It is not the luminosity of 
the light that is present in the act of illumination (it is the object of 
illumination that is illumined, not the light).* (21cd-22ab) 


"Thus', because (the condition of the Light) as an object of worship and 
the like is just the unfolding of its freedom ‘within’ Siva, who is the agency of 
the act of invocation (/awakening) (saribodhana) how could invocation 
(/awakening) be possible? It is not reasonable (to maintain) that He needs to be 
awakened. When something is illumined by something else, it is not the 
luminosity of the light that is present within it, rather (what is present there is 
its) ongoing condition as an object of illumination.? This is the meaning. 

Surely, if this is so, what should be done (and understood to be 
happening) in the case of an invocation or the like, which is of the sort "I am 
invoking that deity" (that is, without invoking it with a vocative)? With this 
doubt in mind, he says: 


The Power of the Semantics of Mantra 


Чаїнчёгїйя fear ИЕ 33 od 
vepres: uf wu туе | 
maea чаї tara чаң 0 33 0 
myra yaa azarae чач! 
sarnbodhanavibhaktyaiva vinà karmādiśaktitām | 22 ll 
svatantryat tam darsayitum tatro(tra)ham™ imam àcaret | 


devam āvāhayāmīti tato devaya dipakam I 23 11 
pragyuktya pürnatadàyi namah ѕуаһааікат bhavet | 


?' The Sanskrit can be translated in two ways. One translation is in the body of the translation, the 
other is in brackets. One cannot but admire Abhinava’s skilful use of double meanings. 

% Another way of translating this line is: ‘(if that were possible, it would also be possible) that 
light would not be luminous when engaged in the act of illumination.’ 

? To put it simply, if light were to be illumined by something else, it would an object illumined by 
it, not light itself. 

5% Emend, as the editor of the printed edition suggests, tatroham to tatráham. 
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In order to show that, by virtue of (its inherent) freedom, (Mantra) 
has the (semantic) power of the object (of a verb) and the rest (of the 
grammatical cases that function together to execute the action expressed by 
the verb), (the Mantra the teacher intones even) without (the name of the 
deity) in the vocative case (operates equally well by simply declaring) “1 
invoke the God”. Then, (after saying) ‘to the God’ (devaya) in the dative, 
(comes) the Energizer (dipaka) which, in accord with the previous practice 
(yukti), is МАМАН, SVAHA or the like, that bestows the plenitude (of 
consciousness and completes the Mantra). (22cd-24ab) 


Thus here (in this case) also, the Energizer should be conjoined (to the 
Mantra) as is appropriate, in order to produce the (required) modification (dha). 
Thus, he says ‘then’, ((after saying) ‘to the God’ (devaya) in the dative (comes) 
the Energizer (dipaka)) etc. 

Surely (one may ask), do all the Energizers such as ‘namah’ bestow the 
plenitude (of consciousness and complete the Mantra), or not? With this doubt 
in mind, he says: 


jfi: piaig чаң ev I 
aaas ч shears here теча | 


nutih pürnatvam agnindusanghattapyayatà param | 24 || 
Gpyayakam ca procchalam vausadadi pradipayet | 


The act of reverent salutation (i.e. МАМАН) is plenitude. The union 
of Fire and Moon, which is the next one (i.e. SVAHA), is nourishment. The 
nourishing VAUSAT and the like” energizes (a further) outpouring (of 
nourishment). (24cd-25ab) 


‘The union of fire and moon’ is, as was said before: ‘(offer the rest of 
the butter into the fire) with the syllable of nectar, that is, SVA, (and onto the 
sacrificial pap) with (the syllable of) fire, that is, HÀ (repeatedly). The next 
one’ is SVAHA. (VAUSAT energizes) ‘the outpouring’ (of nourishment) 


17/17-18ab. 

уре of Vedic Mantra which was taken over by the Tantric system of Mantras, It is 
called a ‘jati’ — i.e. generic or universal — mantra, because it is commonly added to Vedic 
Mantras. 1) МАМАН, 2) SVAHA, 3) VAUSAT, 4) HUM, 5) VASAT, and 6) PHAT are the (six) 
classes (jati) of invocations. The application of each one is briefly defined below in 30/43cd-44. 
They are also uttered at the end of the invocation of the five or six limbs (айда) of a Mantra thus: 
Heart - МАМАН, head — SVAHA, topknot - VAUSAT, the Armour — HUM, the Eye — VASAT, 
and the Weapon — PHAT. 

Presumably the ‘and the like’ after VAUSAT here refers to all the others except the first 
two. VAUSAT is the invocation made for a full oblation, see for example, below 17/52-53, 59 and 
70-72. Also note that in this standard enumeration of the jatis, SVAHA follows NAMAH, so 
Abhinava refers to it as ‘the next one’. Concerning the jatis, see Dyczkowski 2009: vol. 2, pp. 
260-262 and vol. 5, pp. 197-200, n 15. 

33 15/443 (440cd-44 lab). See above, 15/439-443 (436cd-44 lab). 
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means that it brings about a further greater increase of nourishment than does 
(SVAHA). As scripture (declares): ‘VAUSAT is prescribed for nourishment.’ 

Surely (one may ask), should one apply (this kind of) modification 
(aha) in all cases (to all such Mantras and their parts) without exception in this 
way? With this doubt in mind, he says: 


ая rf gears ub dred 1 4 od 
afe өче cat ачаа чаб | 


tatra bahye ‘pi tadatmyaprasiddham karma codyate | 25 || 
yadi karmapadar tan no gurur abhyühayet kvacit | 


There (in that case), if a rite is prescribed that is well-known to 
have (a particular) nature in (the everyday) outer (world) also, the teacher 
should not in any circumstance modify the part (of the Mantra that denotes 
the deity who) is the object (of the rite) (karmapada).™ (25cd-26ab) 


(A rite that is well known) ‘to have (a particular) nature’ is one that is 
commonly) well-known in the world (of daily life). This is the meaning. 
‘Prescribed’ means ‘enjoined’. 

He establishes this with reasoned argument. 


The Function of Mantra 


saga 54 | 96 |i 
та: Ве ч чя хатаре Чэ ЧЧ! 


Чя Затта атте яң 11 9 di 
Tore «тес ЭЧӘ. | 


anabhdsitatadvastubhasanaya niyujyate 1126 11 
mantrah kir tena tatra syat sphutam yatravabhasi tat | 
tena proksanasamsekajapadividhisu dhruvam || 27 11 
tatkarmábhyühanam kuryat pratyuta vyavadhatrtam | 


A mantra is applied in order to make an entity manifest that is not 
manifest (already). Of what use could that be there (in the case of) that 
which is clearly manifest? Thus, modification of (the mantra in consonance 
with the ritual action it accompanies) (karmabhyihana) in procedures such 


М In other words, a well-known mantra such as OM МАМАН SIVAYA, uttered in the course of a 
common, well-known rite dedicated to Siva, must never be altered to make it, for example, a 
Mantra dedicated to Visnu by substituting his name for that of Siva. In this example, that would 
be OM NAMAH VISNAVE. 
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as sprinkling (proksana), aspersion (sariseka)," the repetition of Mantra 
and the like, would certainly (not be beneficial, rather), on the contrary, it 
would create a state of (continuous) obstruction (vyavadhatrta).5 (26cd- 
28ab) 


‘A mantra’, of which the stated object (i.e. the deity) has been 
modified. ‘That’ (which is clearly manifest) is the object (of the Mantra) which 
needs to be modified. ‘Thus’, because the rite is (evidently) manifest externally 
by itself. The sense is that ‘sprinkling (proksama) and (these) other 
(procedures) are clearly manifest as such externally, and so one needs not make 
modifications (to the Mantra) by saying such things as “I am sprinkling”. 

On the contrary, when (the nature a rite) does not appear externally as it 
is, that should be done. Thus, he says: 


Declaration of Intent Should Herald Ritual Action 


sfecqemeranmma wr PAET Uwe od 
qumarefageeunmermfesefeg i 


bahistathatmatabhave Кйгуат karmapadohanam M 28 |l 
trptav ühutihutabhukpàsaplosacchidadisu | 


The objective (karmapada) (of the rite) must be mentioned (uhana) 
when (some element of a rite) does not appear externally, according to its 
essential nature (tathatmata), as is the case, for example, with the 
satisfaction (that results from offering libations,) or the burning away and 
severance of (inner binding) fetters by the fire that receives oblations. 
(28cd-29ab) 


Thus, one must mention (the nature of the rite in such cases by saying) 
for example, “I am offering a libation” or “I am worshipping”. The sense (of 
this verse is that) the satisfaction (the deity experiences by offering it libation) 
does not appear externally at all in that form, as happens, for example, with (the 
act of) sprinkling (the sacrificial surface). ‘The burning away of (inner 
binding) fetters by the fire’ means the burning away etc. of the fetters within 
the fire. 


35 márjanari proksanam eva — ‘cleaning is just sprinkling’ — commentary on SvT 2/231. These are 
two of many sarhskāras purificatory rites that may be applied to purify the sacrificial area, 
sacrificial hearth, implements or offerings etc. See above, 15/369cd-371. 

5% Jayaratha understands karman here in the expression karmábhyühana to mean (ritual) ‘action’. 
However, in the light of what Abhinava has just said, it would be better to understand karman to 
mean the object of that action, that is, the deity. If Jayaratha were right, we would not find many 
mantras that incorporate a reference to the action they accompany, but this is not so. On the 
contrary, it is very common for mantras to do that. Rather, it is the deity that is evident, in the 
sense that it is clear to all that it is that deity which is the main object of worship. In these lines, 
Abhinava is simply strengthening and justifying the point he made in the previous verse, namely, 
that the deity is the fundamental constituent of a Mantra that cannot, and should not, be modified. 
To do so takes all power from the mantra. Indeed, it may become harmful. 
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ARE faut чаттеяї: Бете: 113% I 
ad: areal ч «ег згч | 


yatroddiste vidhau pascat tadanantaih kriyatmakaih V 29 \\ 
атҳаіһ sadhyam na tatroho diksanadividhisv iva | 


When a ritual procedure has been announced and that (rite) is then 
to be accomplished by means of many associated secondary rites, as 
happens, for example, in the case of the procedures (relating to) initiation, 
there is no declaration (of what is being done or modification of the 
Mantras) (üha) there (in such cases). (29cd-30ab) 


‘That’ is the procedure that has been announced. The ‘many associated 
secondary rites' are, for example, impregnation and the other (preparatory 
purifications — sarisaküras) (performed to purify and empower the sacrificial 
fire)." It is ‘as happens, for example, in the case of the procedures (relating 
to) initiation". (In such cases,) there is no need to make even one such 
declaration (aha) as, “I am performing an initiation” or “I am installing (the 
deity)". This is the meaning. 

Having explained this by the way, (he now goes on) to speak about the 
main point. 


Illumining the Body of the Disciple with the 
Movement of the Breath and Mantra 


ча: ТӨТЕН THAIS атаң, 1130 || 
qasa frase wen ЧН | 

aa: хяятёїягїт wen ят а тї: 11 39 1 
бте esed тет Dod ж | 

ya gemei TA AERA 13% | 
аватета йасаган Ф, | 

тетет ӘЗ Raa: 0 33 0 


tatah Sisyasya tattattvasthàne ‘strena pratadanam || 30 Il 
krtvatha sivahastena hrdayam parimarsayet | 

tatah svanadimargena hrdayam prapya vai sisoh W31 11 
Sisyatmand sahaikatvam gatvadaya ca tam hrdà | 
putitam harnsarüpakhyam tatra sarnharamudrayà | 32.11 
kuryàd atmiyahrdayasthitam apy avabhasakam | 
Sisyadehasya tejobhi raSmimatraviyogatah \l 33 || 


37 See above, 15/502 (498) ff. 
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"After this,” the teacher strikes the disciple with (the Mantra of) 
the Weapon, in the place where a (particular) principle (tattva) (is projected 
into the body). Having done that, he should touch (the disciple’s) heart with 
Siva’s Hand.” Then having reached the disciple’s heart by the path of his 
own channel (of the vital breath), and having becoming one with the 
disciple’s Self and seized it by means of the (mantra of) the Heart (SAUH) 
and encapsulated by it, he should place it, that is, the one called ‘Harhsa’, 
there in his own heart" by means of the gesture (mudra) of withdrawal. 
Although (Harhsa is located there,) it lights up the body of the disciple with 
its radiant flames in such a way that it is not separated from the light 
(raSmimatra).” (30cd-33) 


* In 17/30cd-33 Abhinava is expanding and explaining MV 9/58-59: 


‘Having offered libation to (the Vidya), (the teacher) should strike the disciple with (the 
Mantra of) the Weapon, and having attained (the Heart), the learned man should again (touch the 
disciple) in the heart with Siva’s Hand. (58) 

(Then,) having gone there by the path of the channel (of his own vital breath), and 
having encapsulated it with Mantra of the Heart and HAM, he should lay hold of (the disciple’s 
Self) (in such a way) that it is not separated from the light (rasmimatra).’ (59) 

? See above, 17/10ab. 

5/459-476 (456cd-474ab). 

usually the letter H. 

#2 The expression rasmimdtraviyogatah is taken from the MV 9/59ab, and cited by Ksemarája in 
his commentary on SvT, 4/11 lab. The expression ‘rasmimdtra’ literally means “(that which is) 
only rays’. I take it to mean ‘light’, as Jayaratha does, and translate accordingly. Cf. these 
passages from the SvT: 


‘With (his) exhalation in conjunction with the utterance of ‘HUM’, (the teacher) should 
enter the heart (of the disciple) through the cavity of the channel (of the vital breath). Having gone 
(there), he should contemplate the consciousness of the disciple present in the heart, its form that 
of a Kadamba bud and shining radiantly like a star, having severed it with the sword of the 
Weapon, at the end of which is the jati HUM PHAT.’ (SvT 3/169cd-171ab) 


Ksemaràja: The sword is the Weapon of the undifferentiated (form of Siva) (niskala), 
‘having severed’ the subtle body that it is not separated from the light (raémimátràviyogi) of 
the disciple (from its location in the heart). 


‘It should be dragged along by the force (of the teacher's breath) in the form of a hook 
in due order (until it reaches) the extremity of Sakti.” (3/171cd) 


(The) ‘hook’ is what has been said. Its nature is the crooked energy (kufilakala) (of 
Kundalini) at the end (of the mantric syllable). ‘The extremity of Sakti’ is the End of the Twelve 
and that is the nasal here (at the end of the syllable Mantra. Next): 


‘Having laid hold of (the disciple’s consciousness) in the End of the Twelve and 
encapsulated it within the Heart, it should be conjoined by the gesture of withdrawal 
(sarnhdramudra) to the thread which is imagined to be the channel of the vital breath. Having 
imagined it to be pervasive, envelop it with the Armour. (3/172-173ab) 


The imagination of the pervasion (of the soul) that has been conjoined to the thread 
which is the body is done by applying (the mantra) “I am conjoining Devadatta’s consciousness to 
the thread of the fetters — salutation!’ preceded by the utterance of pranava (OM) and Niskala. 


The common rite of initiation as described chapter four of the Svacchandatantra: 
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‘After this’ means after offering libation to Vagisi (the Goddess of 
Speech).? (The teacher) ‘strikes’ (the disciple) ‘with (the Mantra of) the 
Weapon, in the place where a (particular) principle (fattva) (is located in 
the body)'; that is, for example, the Earth (principle), to which a fire offering 
has been made, and is (located) in the ankle. The teacher's ‘own’ (channel) is 
the right one, and that of the disciple, the left.“ ‘Having become (one)’, that is 
to say, within the heart itself. (The teacher seizes the disciple’s Self) ‘by means 
of the heart’, that is, by the Mantra of the heart (SAUH). Concerning ‘the 
gesture (mudra) of withdrawal’, it is said: 


astrena proksayec chisyam puspayuktena tadayet | 
recakena tato gatvà Sisyadehe vised аһгаі \\ 


“The disciple should be sprinkled with the Weapon, and strike him with (that) conjoined 
to a flower, Then having gone forth by exhalation, enter into the disciple's heart.’ (4/69) 


“The flower’ is one that has been consecrated by the repetition of the Weapon. ‘By 
exhalation’ means ‘by (breath that is on) the upward path. Now there: 


‘Having repeated the Siva (mantra) beginning with OM, and having made the Mantra of 
the Weapon that has PHAT at the end the instrument for the separation (vislesa) of (individual) 
consciousness, according to (the proper) procedure, and dragged it along with the hook, place it in 
the End of the Twelve. The individual soul located there should be properly laid hold of and 
encapsulated with Dhruva Mantra, by means of gesture of withdrawal.” SvT 4/70-72ab 


Siva is niskala, ‘Consciousness’ is in the form of the City of Eight. ‘According to (the 
proper) procedure’, that is, by imaginative contemplating that it is not separated from the light 
(raSmimatra), as mentioned before. ‘The hook’ means the display of the gesture of the hook 
n accord with the sequence of the crooked power (of Kundalini) of the root 
s should be done) ‘properly’, that is by the firmness of (his) experience of it not being 
different from himself (svabhedapratiti). As is said in the Spanda (treatise): ‘this itself is laying 
hold of oneself.” (2/7) 

(Now with the upper) ‘inhaled breath, enter the heart (that is, one’s own)’ 72cd 


‘Having sprinkled the disciple with the Weapon, strike him whilst uttering the Weapon. 
(4/110ab) 


Sprinkling (is done) with Siva water on the thread of the fetters, in accord with the 
location of the Heart. Striking (is done) with ash, or else with these same (mantras), Then again: 


‘Having gone forth with exhalation, he should sever his (disciple’s subtle body) from 
the Heart with the sword (of mantra).’ (4/1 10cd) 


According to the teaching imparted in the venerable Laksmikuldrnava, ‘Established in 
the sun (of exhalation), he should enter into the heart of the disciples by the path of the Moon." 
Having gone out by (the path on his) own right and entered by (the path on) the left of his disciple, 
he should sever the soul of the disciple which, imagined (bhavanayd) to be located on the thread, 
is in the form of the City of Bight, by the Weapon mantra. And (once it is) severed): 


“Having dragged that Self along with force (dhamnd), place it in the End of the Twelve.” 
(4/11 lab) 


The manner in which it is dragged along was explained before, and that is ‘it should be 
done without being separated from the light (rasmimatra). 

* See above, 17/10ab. 

“ Cf. MrT. Kriyyapada, 8/106. 
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*Having extended the right hand and slowly drawn (towards the palm) 
the little finger (and then) the rest (of the fingers) in due order, one should 
clench the fist and press on it with the thumb. This is said to be the mudra of 
withdrawal (sarnharamudrà).'** 

(The one called ‘Harnsa’) ‘is placed there in his own heart’. This 
(statement) should be applied in accord with maxim of the eye of a crow 
(kakaksinyaya)" (to both the teacher and the disciple, one after another. In other 
words, Harhsa is in the heart of both). Thus, although it is placed in (the 
teacher's) own heart, one should think that it ‘lights up the body of the disciple 
with its radiant flames, in such a way that it is not separated from the light 
(raSmimatra)’ ; that is, in such a way that the light of consciousness would not 
be separated from (the body). 

Surely (one may ask), what is the purpose of (the teacher’s) bringing the 
disciple’s Self in this way into his own heart? With this doubt in mind, he says: 


Giving Birth to the Disciple on Increasingly Higher Levels 
and Worlds with Trika Mantras and Oblations 


SIA ACAI: d 
хетта, ЧЧ 1 зх 1 
SIM этат WES Ча: | 
татат чёт д 1 84 dd 


svabandhasthanacalanát svatantrasthünalübhatah | 
svakarmaparatantratvat sarvatrotpattim arhati || 34 11 
tenatmahrdayanitam prak krtvà pudgalarn tatah | 
mayayam taddharátattvasarirány asya samsrjet \\ 35 11 


(Now the disciple has reached the stage in which) he is fit to be born 
everywhere (in all the wombs). (This is so for three reasons. One is) because 
he has moved away from the place where his fetters (are located); 
(secondly,) because he has attained an independent place (where he is free) 


^5 How this gesture is made is not mentioned in MV 9/58-59 that Abhinava is explaining here. 
Indeed, although the gesture of withdrawal (sarnhdramudra) is very common, it is not described 
anywhere in the MV. Thus, Jayaratha has had to draw from another source. This mudra performs 
multiple functions. One is to grasp and withdraw the individual soul from its abode in the heart, so 
that once extracted, it can be variously manipulated. Cf. SVT 4/72abc: tatrasthah pudgalo grahyah 
samputyaiva dhruvena tu | sarhüramudrayà samyak . . . 

"The individual soul located there (in the heart) should be properly grasped and 
encapsulated with Dhruva Mantra by means of sarharamudrà." 

Note that although commonly used in the rites of SvT, this gesture is also not described 
іп the SvT. Indeed, this is probably because it is so common. A description of a sarnhdramudra it 
is found in the MPA (drawing fig 5 in appendix of MPA Kriyà- Caryà and Yogapada), but is not 
the same as the one described here. 

% See above, note 1,88. 
#7 In other words, the disciple continues to be conscious, without losing himself in Siva's light. 
See SSP vol. I, pp. 112 and 261. 
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(svatantrasthana),* and (thirdly,) because he is not subject (anymore) to his 
own karma, Thus, (because these conditions obtain,) having initially 
brought the (disciple’s) Self into his own heart, (the teacher) should (now) 
generate within Maya” the bodies (of the disciple) that pertain to the Earth 
principle. (34-35) 


‘Maya’ is Vagisi (the Goddess of Speech). 
And how” does that (body's) creation (take place)? (In response to this 
question,) he says: 


emer werd up Vues: 1 
fremde: mdi ЧЇ 11 36 od 
spei npe Afda fmm | 
«їзє du ЧЧ Фиат 11 36 |i 
Trea (ге: TTT | 
aero apart upWUNMD 1 З || 
HA Tae Wu ат ТТТ | 


tatrasya garbhüdhünam ca yuktam pumsavanadibhih | 
garbhaniskramaparyantair ekarh kurvita samskriyam \ 36 Il 
jananam bhogabhoktrtvam militvaikatha samskriyd | 

tato ‘sya tesu bhogesu Кигуйі tanmayatdlayam || 37 11 

tatas tattattvapasanam vicchedam samupacaret | 
ѕатѕкағапат catuske ‘sminn арағат са paraparam || 38 11 
тапіғапат paficadasakam param và yojayet kramat | 


1) (The teacher) should perform just one rite of passage 
(samskriya),"' namely that of impregnation (garbhadhana), which is 
connected to the others (concerning birth), beginning with the one for male 
offspring (purisavana), and ending with the coming forth from the womb 
(garbhaniskrama).” 2) Now one (more purifying) rite of passage takes place 
by combining the birth (of the body of the disciple into the appropriate 
world) with the subjectivity that has worldly experiences (bhogabhoktrtva). 
3) Then (the teacher) should merge it into a state of oneness" in the course 
of those worldly experiences. 4) Then he should sever the bonds of that 
principle. (36-38ab) 


“ One could also translate ‘svatantrasthana’ as ‘a place that depends on him’. Either way, the 
sense is that he is in a place in which he ‘depends on himself’, that is, is free and independent. 

* Maya, as we have seen, is presided over by Vagisvari. 

?? Read katharh ca for katharnca. 

У See above 15/(502-509) (498-505) concerning the rites of passage (sarhskāra). 

5% MV 9/60b,d: garbhadhanam . . . sarvagarbhakriyanvitam “(ће sacrament of) conception 
(garbhadhana), (implicitly) contains all the rites concerning the embryo.’ 

5 Read tanmayatalayam for tanmayatam layam. 
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(The teacher) should apply to these four (purifying) rites of passage, 
(the mantras) of Арага, Parapara, the group of fifteen mantras, or that of 
Para, (respectively,) in due order. (38cd-39ab) 


‘The others (concerning birth)’ are (the rites of) the parting of the hair 
(of the pregnant woman) and the rest (simantonnayana). Thus (in this case), 
impregnation is the main rite of passage, as it includes the secondary 
(subsidiary) rites (associated with it). "These four’ (purifying rites of passage) 
are impregnation, the subjectivity that has worldly experiences, its merger, and 
the severing of the bonds. (The word) ‘or’ is in the sense of aggregation. 

He (now) analyses the group of fifteen Mantras. 


faqs wafer ven WT AMT 113% íi 
sft тай wp: wastrel | 


pibanyádyastakar Sastradikam satkam раға tathā \\ 39 11 
iti paficadasaite syuh kramallinatvasamskrtau | 


The fifteen mantras (that are used) for the purification (that takes 
place) by merger are, in due order, the group of eight beginning with 
Pibani, the group of six (limbs) beginning with the Weapon, and Para.™ 
(39cd-40ab) 


He presents the Mantras used for making the offerings to the fire 
(homa) here: 


ARTA WHAT ETE 11 Yo di 
rai suf vmi «йя wg 
хатегчуечечететчїча qe: dove od 
ЧЇ RAPA {99 | 

эте ATTA айа OTT 11 9 di 
ard varefa stead fanfare sued: od 
seared (Чч FIT || v3 |! 
ЧП esp ais prb 99 ч | 


54 The partners of eight Bhairavas, Aghora etc., have the same names in the feminine. The last of 
the eight in the forward order is Pibana Bhairava (the Drinking Bhairava), whose partner is Pibani. 
For the names of eight parts of Parapara Vidya, see below, note to 30/24cd-25ab. 

The six auxiliaries (айда) are presumably the usual ones of Para (SAUH). The Weapon 
is normally listed last, so it appears that these too are also listed in reverse. Рага comes last, so 8 + 
6 + 1. The ‘fifteen mantras’ are the eight parts of Parapara, the six ancillaries of Рага, and Рага 
Herself. These are effectively Рагарага and Para. Next follows Рага. Through these permutations 
of the Trika Vidya, the disciple is born into the condition of a putraka — a ‘spiritual son’. As such, 
he also symbolically undergoes the four rites of passage relating to birth. 
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хатет=тятечїйт=ї апетае: xx d 
чу та qum fat: Tae | 

ys Wa ASAT ETT || ЖЧ di 
Terese sfr Wu: ЧЧ: | 
g өтет ве Ves eemhrensuremEd: || ха Gi 
aero ages ear ат ЧЕТ | 

ay чета sereni я | we odi 

чет smraedfammrzdrar vata a | 
frat теў aes и хе gi 
TAR aT яте enn (Тата | 
Ка: ФӘ ag: WAAL give |! 
ча afe wea wT | 

Verg wif ef Чачта 1! ҷо di 
amaa: зга гаете: | 

«ше wmmegeme wee и че od 


арағатапіғат uktvà pragamukatmana ity atha | 40 11 
garbhadhanam karomiti punar mantram tam eva ca | 
svahantam uccaran dadyad ahutitritayarn guruh W41 11 
param paráparümantram amukütmana ity atha | 

jātasya bhogabhoktrtvam karomy atha paráparam \ 4211 
ante svaheti proccarya vitaret tisra àhutih | 

uccarya pibanimantram amukatmana йу atha \ 43 \\ 

bhoge layarn karomiti punar mantram tam eva ca | 
svahantam ühutis tisro dadyad ajyatiladibhih W 44 11 

esa eva vamanyüdau vidhih paficadasantake | 

pürvam parütmakari mantram amukatmana ity atha | 45 ll 
püsacchedam karomiti paramantrah punas tatah | 

hurh svaha phat samuccarya dadyat tisro ‘py atháhutih V 46 11 
sariskàrünàrm catuske ‘smin ye mantrah kathità тауа | 

tesu karmapadat piirvam dharatattvapadam vadet | 47 11 
tato dharatattvapatim amantryestva pratarpya ca | 
Sivabhimanasamrabdho gurur evan samadiset | 48 11 
tattvesvara ауа nàsya putrakasya sivajfayà | 
pratibandhah prakartavyo yàtuh padam anamayam |I 49 11 
tato yadi samiheta dharatattvantaralagam | 

prthak Sodhayitura mantri bhuvanadyadhvapatficakam | 50 11 
aparamantratah pragvat tisras tisras tadahutih | 

dadyat puram $odhayamity ühayuktam prasannadhih W 51 11 
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“Having uttered the mantra of Арага (HRIH HUM PHAT), the 
teacher should first of all say that: “I perform for the soul of so-and-so 
(who is within the Earth principle,“ the rite of) impregnation”. Then, while 
he utters that same mantra (of Арага) and ending with SVAHA, he should 
offer three oblations. After that, having uttered the mantra of Parapara, 
(the teacher should say): “I perform for the soul of so-and-so, who has (just 
been) born, (the rite by which he is given the capacity) to be the one who 
experiences what is to be experienced (as the consequence of past Karma) 
(bhogabhoktrtva).” (Then,) having uttered (the mantra) of Рагарага and 
SVAHA at the end, he should offer three oblations.” (After that) once 
uttered the mantra of Pibani (PIBA HE RURU RARA PHAT HUM HAH 
РНАТ), (he should say): “I perform for the soul of so-and-so (the rite of) 
merger into (his) worldly experience (bhoga)”, and (whilst uttering) again 
the mantra (of Pibani), ending with SVAHA, he should offer three 
oblations, with clarified butter and sesame seeds etc. The procedure is the 
same for Vamani and the rest, up to the end of the fifteen mantras 
mentioned (above).** (40cd-45ab) 

(Then having uttered) first of all the mantra of Рага, (the teacher 
should say): “I perform for the soul of so-and-so (the rite of) severing the 
fetters." (He should then repeat) the mantra of Parà again and then, having 
uttered HUM SVAHA and PHAT, he should also offer three oblations.” 
(45cd-46) 

In the mantras I have said (are used) in these four (purifying) rites 
of passage, (the teacher) should say the words “Earth principle" 
(dharatattva) before the word that denotes the object (of the rite) 
(karmapada). (47) 

Then having invoked,” worshipped and offered libation to the Lord 
of the Earth principle, the teacher who has elicited a sense of identity 
(abhimana) with Siva, should order him thus: (48) 

“О Lord of (this) principle (tattvesvara)! By Siva’s command you 
should not create (any) obstacle for this spiritual son (putraka), who is on 
his way to the plane free of (all) disease."*' (49) 


55 17/40cd-45ab is an expansion of MV 9/61-62. 

55 Sce below, 17/47. 

5 17/42 is a reworking of MV 9/61: ‘(Next, after impregnation,) О goddess with beautiful eyes, 
the wise man who recites the mantras (should perform) the sacrament of birth by means (of the 
Paráparà Vidya,) who is on the right prong (of the Trident), and generates the capacity to be the 
one who experiences what is to be experienced (as the consequence of past Karma).’ 

* 43 to 45abc is an explanation of MV 9/62: "Then the skilled (teacher) should offer correctly 
fifteen oblations with the Weapon, preceded by (the Mantras of attendant goddesses) beginning, 
with Pibani, and (then) with Рага.” 

5 45cd-46 is an expansion of MV 9/63ab, which just says — ‘then the wise (teachers) should sever 
(the disciple’s) fetters with the Para (Vidya).’ Abhinava has explained how the mantra for a 
particular procedure is generated above. There he referred to his teacher, who taught him how to 
do this. Thus, he also can claim that the mantras are approved as correct on the authority of his 
teacher. Applying that method here and elsewhere, he provides the Trika mantras in his shorthand, 
to which the MV refers, but does not present in full. 

This is done with Apara Vidya. Sce below, verse 116ab. 

5! The purpose of this rite is, as Jayaratha tells us, impregnation (garbhadhana). 

® Му 9/64cd-65ab. Quoted above ad 8/20cd-22ab. 
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If after this, (the teacher) who possesses the Mantras (mantrin) 
wishes to purify separately the five Paths beginning with that of the worlds 
present in the intermediate spaces within the Earth principle, he should, 
serene (and well disposed), offer as before, sets of three oblations with the 
mantra of Арага, appropriately modifying it (ayukta) (and uttering): “1 
purify (this) world". (51) 


"That same (mantra)’, namely, Арага. ‘The word that denotes the 
object (of the rite) (karmapada)’ is ‘garbhadhana’ (that is ‘impregnation’). 
Thus, the modified form of the Mantra (дла) is the Арага Mantra (HRIH HUM 
PHAT)“ “I perform (the rite of) impregnation for the soul of so-and-so in the 
Earth principle”, (then) Арага Mantra SVAHA.® ‘Then’, after the four 
(purifying) rites of passage, ‘having invoked’ with Apara Mantra, because there 
is no mention of some other Mantra. As he will say: 


“АШ the rites (Kriya) (that serve) to purify (the principles) up to the end 
of Maya should always be (done) with (the mantra of) Apara.’® 


The cause in this kind of command is that (the teacher has) ‘elicited a 
sense of identity (abhimana) with Siva’. ‘After this’, that is, after having 
purified (that) principle, (he purifies the corresponding components of the other 
five Paths) ‘with Apara mantra’, that is, by taking recourse to Aparà mantra. 
By (saying that he does this) ‘as before’, everything is included, as with the 
other modifications (of the Mantra). 

(Now) he transposes (atidisati) this (procedure) elsewhere (to analogous 
cases) also. 


че pomana farsa: | 

fraftrat кїчєп, germ тиет ат чт odi 
ad: pie «var wat dhve-mm | 
aad: Өтө сек TAT и ЧЗ |i 


evam kalamantrapadavarnesv api vicaksanah | 
tisras tisro hutir dadyat prthak samastyato ‘pi và | 52.11 
tatah pürnáhutiri dattvà parayà уаиѕадатауа | 
aparamantratah Sisyam uddhrtyatmahrdam nayet || 53 11 


In the same way, the expert (teacher) should offer three oblations 
each to the Forces (kala), Mantras, parts of Mantra (pada) and phonemes, 
either (to each one) separately, or else (all of them) together as a whole. 
Then, after having offered a full oblation with Para and VAUSAT at the 


® Read aparatmakam for aparasatkam. 

9! Арага Vi is mentioned in MV 4/24; see below, 30/26cd. 

s HRIH НОМ PHAT AMUKATMANO DHARATATTVE GARBHADHANAM KAROMI 
HRIH HUM PHAT SVAHA. 

© Below, 17/116ab. 
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end, and having extracted the disciple with (the same) Apara Mantra (by 
which the principle has been purified), he should lead him into his own 
heart." (52-53) 


(He can offer the oblations to) ‘(each one) separately’, that is, one at a 
time, (or else to) ‘(all of them) together as a whole’, (saying) “I am purifying 
the other (remaining) five Paths.” (The disciple is) ‘extracted’, that is to say, 
from the purified principle. ‘His own heart’ means that of the teacher. 

He (now) presents another view (mata) here itself (about this). 


че «ач Yar Teta | 

я че UPA AAMT |1 к dU 
wer quit adiran 9157914, | 
yada tv ekena Suddhena tadantarbhavacintanat | 


na prthak Sodhayet tattvanathasamsravanat param | 54 11 
тайа ратат vitiryanum utksipyátmani yojayet | 


If when one (Path) has been purified and (the teacher) thinks that 
the others are contained within it, he should not for that reason purify 
(them) separately (one by one). After hearing (the name of) the Lord of 
(that) principle (tattvandtha), (he should offer) a full (oblation), and having 
extracted the soul (of the disciple from the reality level that has been 
purified) and cast it upwards, (the teacher) should conjoin it within (his 
own) Self. (54-55ab) 


Treader «атт: 11 44 1 
чечет «=й Фу Wed | 

sr чота: wem do gi 

JH arenghacar бает Ча TW: 1 

аттат ufa dp ©їч: SAGA: HO MAT db di 
Ud subdere ne qe: 

aa: Вета 49: Ч STD ade: | 4d di 
чактай sp yh eT ЧА: | 


© Verse 53 is a paraphrase of MV 9/67. 


tatah piirnahutirh dadyat parayà vausadantayà | 
isum utksipya catmastham taddehastham ca kürayet V 67 і 


“Then he should offer a full oblation with Рага and VAUSAT at the end, and having cast 
the disciple upwards (TA reads uddhrtya ‘extracted’ for utksipya ‘cast upwards"), he should place 
him within himself and within the body (of the disciple)." 
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четт ча fears faxa и 9 od 
За qam dies sf fata 1 

Чя: qut adr тетте {993199 11 go odi 
nied faye asset yaar | 
waar aR ата чаї чач и 6% I 


tatsthyatmasamsthyayogaya tayaivaparayahutth W 55 |l 
sakarmapadaya dadyàd iti kecit tu manvate | 

anye tu guravah prahur bhavanamayam idrsam M 56 11 
natra bahyahutir deyà daisikasya prthak punah | 

dadyád và yadi no dosah уйа upayah sa bhavane || 57 \\ 
evam praktanatatsthyatmasamsthatve yojayed guruh | 
tatah Sisyahrdam neyah sa atma tàvato ‘dhvanah M 58 11 
Suddhas taddardhyasiddhyai ca pürnà syat рағауа punah | 
mahàpàsupatam pürvari vilomasya visuddhaye W 59 || 
juhomi punar astrena vausadanta iti ksipet | 

punah piirnarh tato māyām abhyarcyatha visarjayet \\ 60 Il 
dharatattvam visuddham saj jalena $uddharüpinà | 
bhavayen тіќғйат vari Suddhiyogyam tato bhavet V 61 || 


According to some (teachers), in order to unite (yogaya) (the Self of 
the disciple) that is located within that (principle) (tatsthya) (with that of the 
teacher, who is) established within himself (@tmasamsthya),” (the teacher 
should offer three) oblations with that same Арага (mantra), along with the 
words that express the purpose (of the rite) (sakarmapada). (55cd-56ab) 

(There are yet) other teachers who say that this kind (of ritual 
action) is (just inwardly) imagined (bhavanamaya). The teacher need not 
offer an outer oblation here (in this case). Or else, if he were to offer it 
separately, that does not (entail) a defect; (indeed,) it is a means (upaya) to 
aid meditation (bhavana). (56cd-57) 

The teacher should unite in this way (the disciple) with (his) 
location within (his own) Self, (just as he was) previously placed within that 
(reality level). Then, (the disciple's) Self, purified from that much (of the 
Path), should be led (back) into the disciple's heart. In order make that 
(awareness of purity) firm (and stable, he should offer) with (the Vidya of) 
Рага a full (oblation) again, preceded by the great Pasupata (weapon),” in 


© A more literal translation of the expression ‘tdtsthydtmasamsthyayogaya’ could be: ‘in order to 
unite (yogdya) (the Self of disciple) whose condition is that of being located within that 
(principle) (tatsthya), (with that of the teacher, whose condition is one of being) established within 
himself (@tmasarnsthya).” 

© 17/59 is a reworking of MV 9/68, that reads: 


Ghutinam trayan dadyàd dattvà ратаһшіт budhah | 
mahapasupatastrena vilomadivisuddhaye W 
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order to purify (whatever) is adverse (viloma)." Then saying again ^I offer 
etc." with the Weapon (Mantra) and, (with the other exclamations) ending 
with the mantra VAUSAT, he should cast another full (oblation into the 
fire). Then, having worshiped Maya, he should dismiss her.” (58-60) 

He should (now) meditate on how the purified Earth principle is 
mixed with (and dissolves away into) the pure Water (principle). Thus, 
Water becomes fit to be purified. (61) 


“Опе” out of the Paths of the principles and the rest. ‘He should not 
purify (them)’, that is to say, the other five paths. ‘With that same Арага’, as 
applied before (prakranta). The ‘oblations’ are three. (He should utter Арага 
Mantra) ‘along with the words that express the purpose (of the rite)’, that is, 
“I place the Self of so-and-so within (my own) Self." (The teacher need not 
offer an outer oblation) ‘here (in this case)’, in order to effect (the merger of 
the Self of the disciple) that is located within that (principle) (tatsthya) (with 
that of the teacher which is) established within himself (Gtmasamsthya). ‘The 
teacher’ is the agent (who performs the rites). ‘It’, that is, that modality 
(praküra) characterized as the external offering to the fire, (may function as а 
means (updya) to aid the meditation). ‘(As he was) previously placed’, in the 
way described (above, in the following lines): 


"Then having reached the disciple's heart by the path of his own 
channel (of the vital breath).’” 


"Then', after (the teacher) has led (the disciple's soul) to his own heart, 
it ‘should be led (back) into the disciple's heart’. The meaning is that it 
should be placed (back) within it. "That much (of Path)' is the Earth. By the 
word ‘that’ (in the statement) ‘in order to make that firm (and stable)’ (is 
meant) pure reflective awareness. As is said (in the Málinivijayottara): 


*(He should then offer a full oblation with Рага (Vidyà) ending with 
VAUSAT and) having (thus) cast the disciple upwards (beyond the fetters) he 
should make him reside within (his own) Self and that within his body. (Then,) 


(Then) having (first) offered a full oblation with the great Pasupata Weapon, the wise 
man should offer three oblations in order to purify (the Path) in reverse etc." 

Concerning the Pasupata Weapon, see below 30/41cd. 
7 TĀ 17/59cd is MV 9/68cd. ТА reads vilomasya for vilomadi. 
? Maya here is the Vagisvari, the Goddess of Speech. See above, 8/299 (298cd-299ab) note 8,753 
and MV 9/69: 


visarjayitva vagisim tattvarn tu tadanantaram | 
vilinarn bhüvayec chuddham aSuddhe (chuddhe asuddham) paramesvari і 


ʻO Supreme Goddess, having after that dismissed the principle (tattva) Vágisi, he 
should imagine then (that the) impure (lower) principle (Earth etc.) melts away, purified into the 
pure (level above it)." 
? Above, 17/31cd. 
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having (first) offered a full oblation with the great Pa$upata Weapon, the wise 
man should offer three oblations in order to purify (the Path) in reverse etc.” 


‘With water’ means the principle of Water; ‘Thus’, by imagining 
(bhavanat) the mixing of the Earth principle with the Water principle. 

Transposing that same (method) in general (to all the series of 
principles), he separates pure and impure. 


чет «четтөө | 
чат бтаїчгїчтөїдей Yar YH di&a di 


tathà tattatpurütattvamisranád uttarottaram | 
sarva Sivibhavet tattvāvalī $uddhányathà prthak W 62 11 


By mixing (and fusing together) in this way the principle of each 
world (progressively) with the one which is just above it, the entire series of 
principles becomes Siva and pure. Otherwise (whatever is not pure) is 
separate (from Him). (62) 


‘In this way’, that is in the manner described. ‘Otherwise’, what is not 
pure is ‘separate’. The sense is that that which is other than Siva is that which 
is binding (pasa). That was said before: ^ 

‘A fetter is said to be whatever is other than Supreme Siva, Whose 
nature we have just described’ 


Thus, he says: 


qara чоңой тайт Wd | 
зіна ar їч 1&3 1 


prthaktvam ca malo mayabhidhanas tasya sambhave | 
karmaksaye ‘pi no muktir bhaved vidyeSvaradivat | 63 Il 


(This) state of separation is the Impurity (mala) called Maya. As 
long as it continues to arise, even if karma is exhausted, there is no 
liberation, as happens, for example, with the VidyeSvaras.”* (63) 


As is said concerning ‘Maya’: ‘The perception of objects as divided off 
(from one another and the perceiver) is the (Impurity) here called ‘Maya’.’”° 


All that was said before he (now) transposes to the other principles. 


? MV 9/67cd-68, 67ab added for context. 

™ Above, 8/293ab (292cd). 

75 There are eight Vidyesvaras. Their leader is Ananta, who governs the impure principles from 
Maya downwards (8/346-352 (345cd-352ab). Their residence is in the upper reaches of Maya, and 
so they are subject to it even though they are free of Karma. 

5 Tp 3/2/5a. IP 3/2/Sab is quoted above in TAy ad 1/23. 
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їзїї seas peer fee i 
mema атте fafgpmmp 1 6 od 


tato ‘pi jalatattvasya vahnau vyomni cidátmake | 
аһуапаау akhilarh yàvat tejasy asya vimisranam | 64 || 


Thus, all (the preceding rites) beginning with the invocation of the 
principle of Water into the Fire within the Void of consciousness, (should 
be repeated) until it merges with" the principle of Fire. (64) 


The Burning of the Fetters (pasadahah) 
Ud яитеретача Ys Чї ээй | 
force fe ur fefcadtationterar i &« N 
zilienn tasr: i ta at eT | 
Dien wa айан ART 1 66 odi 


еуат kramát kalatattve Suddhe pasam bhujasritam | 
chindyat kala hi sā kificit kartrtvonmilanatmika | 65 11 
karmakhyamalajrmbhatma tam ca granthim srugagragam | 
pūrnāhutyā samam vahnimantratejasi nirdahet | 66 11 


(Continuing) in this way, (purifying one principle after the other) 
successively until the principle of Force (kala) has been purified, (the 
teacher) should then sever the fetter (represented by the first knot in the 
thread) that hangs on (the disciple's) arm. Indeed, Force is the opening up 
(of the soul’s) limited agency," and is the unfolding (jrmbha) of the 
Impurity called Karma. (Having placed) that knot on the tip of the 
sacrificial ladle, (the teacher) should burn it at the same time as (he offers) 
a full oblation into the radiant energy of the Mantra of Fire.” (65-66) 


‘(Continuing) in this way’, that is, in the aforestated manner (krama). 
What is the intended purpose of cutting (the thread representing) the fetter 


7 Т have translated vimisranam as ‘merges with’. More literally it means ‘mixing with’, 

7 See above, 9/155b ff. Kali — here translated as ‘Force’ is the first kaficuka. It imparts a capacity 
for limited agency to the individual soul and so is essentially, as Abhinava says, the unfolding of 
the Impurity of Karma (karmamala) and so, as such, it is the principle attendant cause (nimitta) of 
Karma. 

? 17/65-66 is an explanatory expansion of MV 9/70: 


kalantavyaptisarisuddhau (> kalanta-) krtayam evam adarat | 
bahupasam [g: bahupasamiti] tu tart chittva homayed ајуазатушат W 


"When the pervasion up to the end of the (principle of) Kala (read kalanta- for kalanta-) 
has been purified with reverence in this way, once severed the fetter of the arm, he should offer 
oblation with clarified butter." 
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(pasa) that is (hanging on the disciple's) arm? With this doubt in mind, he says, 
‘the principle of Force (kala)’ etc. ‘That’ is the thread of the fetters that is 
(hanging) on (the disciple's) arm. 

Surely (one may ask), the radiant energy (tejas) of Mantra is 
omnipresent, so how is it that it is located only in Fire? 


TÀ fe fewer: ayaa d 
PST Feat TSM: 11 849 11 


mantro hi vi$varüpah sann upásrayavasat tathà | 
vyaktarüpas tato vahnau pasaplosavidhayakah M 67 Il 


Mantra is (in reality) omniform, and being so, its manifest form is 
such (as it is) due to its underlying ground (upàasraya) (in which it operates), 
and so (present) within the fire (in that way), it burns away the fetters. (67) 


‘Such (as it is)’, that is, as fire, which, in accord with its character, 
‘burns away the fetters’. This is the intended meaning. 

Surely (one may ask), how can that which is without form (amürta) be 
burnt? With this doubt in mind, he says: 


TÀ ATAA werd wt Wyse | 


THAT MITT 11 6С odi 

"iw AÀ Whar yy | 

Smp ат vad wht 9797 TAH 11 6% di 
watt were eA efi fare 1 

Ud Ways Hone ч нач | wo di 
pin ЧЕП me Tet ЧУП | 
wart wera оче efi е qe: 11499 d 
иет afe тат g dear fan 1 

qvi mammaer aT, 1 95 d 


plusto linasvabhavo ‘sau pàsas tam prati $ambhuvat | 
paramesamahátejah sesamatratvam asnute | 68 11 
karmapàse ‘tra hotavye pürnayásya $ubhasubham | 
asubham và bhavadbhiitam bhàvi vatha samastakam M 69 || 
dahami рһайғауаћ vausad iti ратат viniksipet | 

evam mayantasarisuddhau kanthapasam ca homayet W 70 11 
рӣтауа tasya máyakhyam раҳат bhedaprathatmakam | 
dahami phattrayam vausad iti ратат ksiped guruh \\ 71 11 
nirbija yadi káryà tu tadatraivaparam ksipet | 

pürnàra samayapasakhyabijadahapadanvitam W 72 |l 
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(The fetter) present before that (fire) is, as if (present before) Siva, 
burnt and dissolved away, (such that) all that remains of it is just the 
Supreme Lord's great radiant energy (tejas). (68) 

When the fetter of Karma is to be offered to the fire here by means 
of a full (oblation, the teacher should say): *of this (person) I burn away the 
good and bad (Karma)", or (as the case may be), *(only) the bad Karma", 
or “the present, past, and the future (Karma)" or “all (of it) together." (He 
should then utter) PHAT three times (followed by) VAUSAT, and cast a 
full (oblation into the fire). (69-70ab) 

When (all the principles) up to Мауа have been purified in this 
way, the teacher should offer the fetter (which is represented by the knot on 
the thread, at the level) of the throat, into the fire with a full” (oblation, 
saying as he does so,) “of this person I burn the fetter called Maya, which is 
the perception of duality.” (Then, after uttering) PHAT three times and 
VAUSAT, he should cast a full (oblation into the fire). If (an initiation) 
without seed is to be performed," he should then cast another full (oblation 
into the fire) here itself (in the same place), saying: “I burn the seed called 
the fetter of the Rule (samayapasa).” (70cd-72) 


The teacher burns away ‘the bad Karma’, as the field (of application of 
the initiation is with respect to) the lokadharmin. ‘Here itself’, in the course of 
offering to the fire the fetter of the throat. ‘Another’ full (oblation), that is, a 
second one. (Another oblation can be offered in the form of) ‘the Rule’ (with the 
words,) “I burn the seed called the fetter of the Rule (samayapasa)." 

Surely (one may ask), how is it that it is said here that in the case of an 
initiation without seed that the fetter of the Rule is burnt away (entirely) without 
exception, (even though) devotion to the teacher and the deity etc. is taught 
there as a rule (to be observed)? With this doubt in mind, he says: 


тё ea wem we fen: erm set | 
ma: UST ITA AIT AT TAH 11 3 |i 


gurau deve tatha Sastre bhaktih karyasya na hy asau | 
samayah Saktipatasya svabhàvo hy esa no prthak W 73 11 


This (initiate) should cultivate devotion for the teacher, God and 
the scriptures. That is not a rule; it is the (very) nature of a descent of the 
power (of grace), it is not separate (from it).® (73) 


® Read pürnayá for pürnasya. Cf. 70cd with MV 9/71cd: ‘Once the principle of Maya has be 
purified, the wise man (should do the same) to the fetter on the neck.’ (71ab) 

* Read раќат bheda- for pasabheda-. 

® See above, 15/23cd-26. 

* If this devotion were to be just a rule, it would be burnt away like the other rules. But in actual 
fact, it is a grace freely given by Siva, and is an essential prerequisite even for those who, 
incapable of the observing the Rule, are given an initiation without seed. 
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Devotion for the teacher etc. exists for ‘this’ initiated (disciple), who 
has received an initiation without seed, as what he must cultivate; it is not a rule. 
For according to the teaching that ‘peoples’ devotion arises by his grace 
alone’,™ it is ‘the (very) nature of a descent of the power (of grace)' itself. It 
is not something 'separate' from it. This is the meaning. 

In order to explain the special feature of the purification of the Pure 
Path, he says: 


mart warum amv ат mew | 
"rar wert Ча (етта 05x |i 
=н femme Pars | 
ча FAT Чура MRSA || wy di 
Rra ferai four Wem cq | 


mayante Suddhim ayate vagist уа purübhavat | 

maya Saktimayt saiva vidyasaktitvam asnute 117411 
tacchuddhavidyam аһӣуа vidyasaktim niyojayet | 

evam kramena samsuddhe sadasivapade ‘py alam \\ 75 W 
Sikham granthiyutam chittva malam апауакат dahet | 


When (everything) up to the end of Maya has been purified, (the 
Goddess) Vagisi, who was previously the power of Мауа,* is (now) the 
power of Pure Knowledge (Suddhavidya). Having invoked this Pure 
Knowledge, (the teacher) should offer it a libation.^ Once the plane of 
Sadasiva has been purified sufficiently in this way by (the same) process, 
having severed the topknot along with the knot (on the thread), he should 
burn the fundamental Impurity of the individual soul (Gnavamala). (74- 
76ab) 


That is said (in the Mdlinivijayottara, where we read): 
‘The skilled (officiant) should then invoke (anayet) the matrix (yoni) 


that pervades all the matrices that need to be purified, (first) on the path that 
ends with Maya, and (then) that same (Vidya) on the pure (path beyond). 


(The teacher should sever the topknot) *along with the knot (on the 
thread)', not as before, just the knot. 

Surely here the Impurity of the individual soul (anavamala) should be 
burnt away; so how is it that he has said that the Impurity of Maya, which is the 


* Sce above, note 16,27. 

55 Read mayasaktimayi for maya saktimayi. See above, 17/9cd-10ab. Also, cf. MV 9/57. 

* The reading here — niyojayet — (‘apply’) seems inappropriate. The sense warrants some such 
emendation as 'pratarpayet'. See, for example, SVT 4/139-140. 

" MV 957. 
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perception of duality, should also be understood to be here? With this doubt in 
mind, he says: 

adhere st wet q wem зв oi 

zaraman mre таб: d 

frat enfe Sree: TT 11 ww i 

эттатей Раче ту тате уати | 


yato ‘dhikarabhogakhyau dvau paSau tu sadasive 1176 11 
йу uktyánavapáso ‘tra maytyas tu nisavadhih | 

Sisyo yathocitam snayad асатеа daisikah svayam W 77 11 
Gnavakhye vinirdagdhe hy adhovahisikhamale | 


The fetter which is the Impurity of the individual soul is present (in 
a subtle form) within Sadasiva, for it is said that there are two fetters 
within it, namely, (the residual trace of) worldly experience (bhoga) and the 
aptitude (adhikara) (for it). However, (the Impurity of) Maya extends here 
(up to) the Night (of Maya) (nisa). When the Impurity called that of the 
individual soul, which is in the topknot (sikha) that flows downwards, has 
been burnt (away), the disciple, as is proper, should bathe, and the teacher 
should rinse his mouth himself. (76cd-78ab) 


‘It is said’ in the Matangatantra and elsewhere. ‘As is proper’, 
‘householders (should bath) with water alone and renouncers (naisthika) with 
ash.’ ‘The topknot that flows downwards’ has that (Impurity) as its basis. 
Thus, it was said before that ‘the topknot that flows downwards (represents the 
Impurity that engenders the state (of limitation) of the individual soul.’** 


The Conjunction with the Supreme Principle (yojanam) 


“Having explained (the manner of the) burning away of the fetters, he 
(goes on to) talk about the (initiation that takes place by the) conjunction 
(уојапіка) (of the disciple to the reality levels he desires). 


Above, 17/5a. 

® Abhinava takes care to present the basic, required rites of ition always bearing in mind that 
this is an alternative for those who are not capable of grasping ultimate reality by their insight 
directly. Thus, in the PTv p. 24-25 Abhinava formulates the thirteenth meaning of Anuttara, 
which is that it is the reality attained without need of outer initiation that takes place by conjoining 
the initiand to successively higher reality levels as taught here. 

"The root nud is used in the sense of ‘to impel’. Thus, nud means the impelling impulse 
which consents to ascension (/ara), that is, through the procedure of the rite of initiation, where 
the consciousness is impelled in the consciousness of the disciple. In other words, the teacher 
imparts the liberating initiation by means of the conjunction (based on a complete oblation) with 
Siva with parts (sakala) or without (niskala), and this happens by means of the sequence of the 
various (inner) locations such as prdna-harhsa etc. the visuvat, the Void, etc. However, 
consciousness is self-illuminating, all pervading, beyond all differentiation of space, time and 
form, and so with regard to it, none of these applications have any reason to exist. Thus, Anuttara 
is that in which this ascension by means of this impelling impulse (nud) is completely absent, 
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The Yoga of the Offering of the Full Oblations 


The First Full Oblation 
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tatah práguktasakalaprameyari paricintayan W78 11 
fisyadehüdim atmiyadehapranadiyojitam | 
krtvatmadehapranader vivam antaranusmaret \\ 79 11 
uktaprakriyayà саіуат drdhabuddhir ananyadhih | 
prünastharm desakaladhvayugam pranar ca Saktigam | 80 11 
гат ca samvidgatàm ќийаһат samvidam $ivarüpinim | 

5 затуїдаЬһїппйт са mantravahnyádyabhedinim | 81 11 
dhyayan prágvat prayogena sivam sakalaniskalam | 
dvydtmakam và ksipet piirnam prasüntakaranena tu \ 82.11 


Then, (the teacher), thinking of all that needs to be known 
(prameya) taught previously, having conjoined the disciple's body etc. with 
his own body and vital breath etc., should recollect that everything (visva) is 
present within his own body and vital breath etc. (Then, his) intellect firm 
and mind undistracted, meditating by means of the method (prakriyà) 
taught (previously) on the two paths of time and space (as) present within 
the vital breath, the breath (as) present within (Siva’s) power, and that that 
(power rests) within consciousness, (he should then meditate on how) that 
pure consciousness, which is Siva, is not separate from the disciple’s 
consciousness, and is undivided from the fire of Mantra and the rest. 
Meditating (thus,) with (the same) application (prayoga) (of mantra etc.) as 
before on Siva, with differentiated energies and without them 


which (as the God) himself will say further ahead: ‘he who knows thus, according to truth, has the 
initiation that bestows nirvana . . ' (PT 24,25)" 

* This kind of initiation (i.e. yojanikadiks@) is imparted to a disciple who desires to enjoy the 
experiences of a particular reality level (tattva). In the Tantrasára (p. 159), Abhinava writes: 
“Thus if the (disciple) happens to desire worldly enjoyment, (the teacher) should therefore conjoin 
(him) there itself into the principle wherever (he has) desire for enjoyment’. tato yadi bhogechuh 
syát tato yatraiva tattve bhogecchà asya bhavati tatraiva samastavyastatayà yojayeti. 
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(sakalaniskala) or as both together, he should cast a full (oblation into the 
fire) with a completely tranquil mind (prasantakarana). (78cd-82) 


‘(The breath) is present within (Siva’s) power’ means that it is 
present in the power of Time (kalasakti). ‘Both together’ means (Siva, whose) 
nature is both with differentiated energies and without them (sakalaniskala). 
(The statements,) ‘that has been taught before’, ‘the method (prakriya) 
taught (previously)’, and ‘as before’ indicate that (the subject has been treated) 
extensively in Chapter Sixteen and Fifteen. Thus, for fear of making the book 
(too) long, we have not laid it out here (in detail). 

Nor is this just our own idea (upajfia). Thus, he says: 


The Second Full Oblation 
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ийат traisirase tantre sarvasampüranatmakam | 

miilad udayagatya tu sivenduparisamplutam | 83 || 
Jjanmantamadhyakuharamiilasrotahsamutthitam | 
Sivarkarasmibhis tivraih ksubdharn jfianamrtam tu yat | 84 || 
tena samtarpayet samyak prasantakaranena tu | 


It is said in the Trisirasatantra that ‘the nectar of consciousness has 
emerged from the root stream (mülasrotah) (of the vital breath) (that flows) 
through the cavities of (the place of) birth (janma), the End (of the Twelve, 
and the Heart) in the centre (madhya) (between them). By its upward 
movement from the Root, it is (first) aroused (ksubdha) by the intense rays 
of the Sun of Siva, and is (then) flooded (paripluta) (by the energy of) the 
Moon of Siva, and as such, (fills and) is filled with all things. With this, (the 
teacher) should offer libation properly with a completely tranquil mind 
(prasantakarana) (83-85ab) 


The foundation of birth, the End of the Twelve and the Heart are the 
locations of the primary foundations (adhisthana), and so, like (enclosed) 
apertures (avavaraka)," they are ‘cavities’. (The nectar of knowledge) *has 
risen up from the root stream (mülasrotah) , which is the pulse of the primary 
energy (adyasakti) (of consciousness and the vital breath). Thus, by its 
travelling upwards from the Root Foundation (mālādhāra), it is ‘aroused’ by 
the intense rays of the Sun of the vital breath which is Siva, and so, extroverted 


?! This word is used above in 8/31 1c (311a) with this sense. 
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(bahirmukhibhüta), it is flooded all around with the Moon of Siva, which is 
located in the End of the Twelve, that is, has become one's own Self. Thus, it 
‘(fills and) is filled with all things’. In accord with the teaching that ‘the initial 
transformation of consciousness is into the vital breath’,” it is ‘the nectar of 
consciousness’, which is the first unfolding of supreme consciousness. It is with 
this that (the teacher) ‘should offer libation properly’ to the aggregate of 
Mantras (mantracakra), with a completely tranquil mind. The meaning is that 
by casting a full oblation (into the fire), he should establish it well in his own 
nature, 

Surely (one may ask), what is said to be the tranquillity of the mind (to 
which he refers)? With this doubt in mind, it says: 


The Third Full Oblation 


Siinyadhamabjamadhyasthaprabhakiranabhasvarah | 85 || 
ddheyadharanihspandabodhaSastraparigrahah | 
janmdadheyaprapaficaikasphotasanghattaghattanah 11 86 11 
mülasthünát samarabhya krtvà somesam antagam | 

kham ivatisthate yavat prasantam tavad ucyate W 87 11 


(The teacher,) shining radiantly with the rays of the light (that 
shines) in the middle of the lotus of the Abode of the Void, (assumes,) in 
accord with the scriptures, the form of consciousness without movement, 
within the support and what it sustains." He devours the single union of the 


*° Abhinava himself quotes this aphorism above in 6/12ab, and Jayaratha tells us that it is from a 
work by Kallatabhatta; possibly the lost Saktisütra or the Tattvarthacintamani. It is also quoted in 
TÀv ad 5/6, ad 5/44-48ab, ad 15/297cd-302ab, ad 28/218cd-219ab, and ad 28/338cd-340ab, along 
with two others. See above, note at ТАу ad 3/138-141 (137cd-141ab), where it is quoted for the 
first time. Cf. above 6/12: *when consciousness first enters the psychophysical organism, it is in 
the form of the vital breath (prüna), which vitalizes the inner mental organ." 

? These lines, it seems, are Abhinava’s explanation. The text reads adheyadharanihspandabodha- 
Sastraparigrahah, which I translate to mean ‘(the teacher assumes) in accord with the scriptures 
the form of consciousness without movement within the support and what it sustains.’ This 
translation is somewhat forced, but it follows, as it must, Jayaratha’s explanation. The sense is 
much improved by two simple emendations, namely — —nihspanda- > 
-nihsyanda- and —bodhasastra- > -bodhaśakti-. The meaning would then be: ‘(the teacher 
assumes) the form of the power of consciousness that flows from the support and what it sustains’. 
As Jayaratha does not make such emendations, he is compelled to strain his explanation of the 
following line. Thus he explains *ehaffana' as ‘devouring’, whereas its literal meaning and usage 
in these texts is ‘striking together’ (TAv ad 3/67cd-68ab), ‘pulsation’ as in the expression 
hrdghattana- ‘the throbbing of the heart’ (ibid. ad 3/67). He cannot accept that this is the meaning, 
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radiant resonance (sphofa) which is the unfolding development (prapafica) 
of the (abode of) birth and of that which it sustains. Having (thus 
conducted) the Moon from the location of the Root and placed it in the End 
(of the Twelve), to the degree in which (the teacher) abides like” the sky, he 
is said to be ‘completely tranquil’ (prasanta).*5 (85cd-87) 


because he has just explained that the teacher is ‘without movement’, in accord with the 
unemended reading. 

I have had to translate it in accord with his explanation as ‘He devours (ghaffana) the 
single union of the radiant resonance (spho/a) which is the unfolding development (prapaíica) of 
the (abode of) birth and of that which it sustains.’ A more accurate translation would be ‘(the form. 
of the teacher) is the pulse of the (dynamic) union of the single (common) resonant brilliance . . .". 
The resultant translation is: 


‘(The teacher,) shining radiantly with the rays of the light (that shines) in the middle of 

the lotus of the Abode of the Void, (assumes) in accord with the scriptures the form of the power 
of consciousness that flows from the support and what it sustains. *(The form of the teacher) 
is the pulse of the (dynamic) union of the single (common) resonant brilliance, which is the 
unfolding development (рғарайса) of the (abode of) birth and of that which it sustains. Having 
(thus conducted) the Moon (of exhalation) from the location of the Root and placed it in the End 
(of the Twelve), to the degree in which (the teacher) abides all around like the sky, he is said to be 
‘completely tranquil" ." 
? iva tisthate for ivatisthate. 
° The verses in note 93 allude in a subtle way to the phases of the movement and resting of the 
breath. In that context, the expression describing the (с; s ‘completely tranquil’ (prasünta) 
conveys an extra technical sense, This emerges by examining sources that teach the practice of 
breath control (pranayama). For example, cf. NTS nayasütra 4/111-113: 


“By expelling (recandt), by filling (рйгапйї) and by holding in (rodhanát), the three- 
fold breath-stretching (prdndyamah) is held (to be accomplished). Generally, these are external; 
but there are also internal ones. Internally he should expel; internally he should fill. He should 
perform a motionless kumbhaka (internally); these are the three internal ones. There is a fourth 
breath exercise which is called Suprasinta, (achieved) by moving (the vital energy) from the heart 
into the navel and (by moving) the mind away from the sense objects." (translation by Goodall) 


Goodall (2015: 491-2) ‘although it is quite commonly asserted in a very wide range of 
works, including many early Saiva ones, that pranayama has three parts (e.g. Vindsikhatantra 69- 
70; Sardhatrisatikalottara 11/11-14), a fourth prünayama is in fact spoken of already in 
Yogasütra 2/51 (bühyübhyantaravisayáksepi caturthah). It seems there as though it may refer to a 
profound subjacent super-kumbhaka that is not measured out but that is felt to come to exist, after 
long practice, as a state that underlies all three other prandyamas. This verse in the Nisvása may, 
however, be the earliest passage in which it is assigned the name Suprasanta / Santa. The fourth 
phase, referred to as Praünta, is also mentioned in the Siddhayogesvarimata 7/21 (see Tórzsók 
1999: 132) where it is associated with the seed syllable of Para.’ Goodall refers to Mallinson, who 
observes that a fourth prandyama may be called kevalakumbhaka in a number of early hatha 
texts, including Dattétreyayogasdstra, Goraksasataka, Vasisthasarnhità and the Hathapradipika. 
“The description of kevalakumbhaka, which is apparently something that can be performed only 
after years of practice, is to be described in verses 2/71-4 of the last-named work. Hemacandra’s 
Yogasàstra teaches four breath-control practices in addition to püraka, recaka and kumbhaka, 
namely, pratyahdra, santa, uttara and adhara (5/5). Among these, santa is explained (5/8) to 
consist of preventing the breath from flowing through the mouth, nose and palate. The relevant 
part of the presentation of pranayama is as follows (Yogasastra 5/7c-9) translated by Gopani 
(1989: 132-13). 

(Goodall 2015: 493) "That very wind, when it is suspended and stopped at the navel, it 
is called kumbhaka. Pratyahara is that type of pranayama in which the breath is moved from one 
part of the body to another. When the breath is prevented from escaping through the palate, 
nostrils or mouth, it is called ‘santa’. That pranayama in which the wind is drawn from outside 
and stored in the region of the Heart is called ‘Uttara’. When it is shifted to the lower parts of the 
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The teacher shines radiantly, energized by the contact with the rays of 
the energy of the light present in the middle of the lotus which is in the Abode 
of the Void, that is, in the Root Foundation (miladhara), which is such 
according to the teaching that will be imparted further ahead, (where we read 
that it is) "within the lotus that covers the mandala that is always propense (to 
expansion,) and is present within the triangle (of the genitals). Thus, it has 
assumed, according to the scriptures, that is, according to the manner taught by 
them, the form of consciousness (bodha) that has arisen by the awakening of 
power (Sakti), and that abides ‘without movement’, in a single form within the 
support, which is the abode of birth, and that which it sustains, that is, the vital 
breath. Thus, he devours the unfolding development (praparica) of the support 
and what it sustains, that is, the foundation of birth and the vital breath, the 
nature of both of which has just been explained. (He does this) by means of the 
single union, which is the oneness of the radiant resonance, which is Unstruck 
Sound. This is the meaning. Thus, the Moon of inhalation (apána), devoured by 
the Sun of exhalation (prana), having risen up slowly and ‘placed in the End of 
the Twelve, to the degree in which he abides like” the sky’, ‘he is said to be 
‘completely tranquil". The meaning is that he possesses the state of the 
Transmental by the falling away of the division between subject and object. 

That is also said in our scripture." Thus he says: 
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krtvà sisyar tathatmastham mülamantram anusmaran | 88 || 
Sivam Saktirn tathatmanam Sisyam sarpis tathànalam | 
ekikurvafi chanair gacched dvàdasantam ananyadhi | 89 11 
tatra kumbhakam asthaya dhyàyan sakalaniskalam | 

tisthet tàvad anudvigno yavad àjyaksayo bhavet \\ 90 11 


Moreover, it is said in Malinivijayottara: *Once (the teacher) has 
filled the (sacrificial) ladle with clarified butter and placed the disciple in 


body, such as the navel etc., it is named ‘Adhara’. The difference between kumbhaka and santa 
seems to lie only in the place within the body where the breath is retained." 

% Below, 29/151ab. 

7" Read iva tisthate for ivatisthate. 

°% This statement tells us two things. One is that Abhinava's citation from the 
Trisirobhairavatantra extends up to here. Another is that, even though that is a Trika Tantra, it is 
not as much ‘our’ Tantra as is the Malinivijayottara, which for Abhinava's tradition was the most 
intimate and special Tantra, even amongst the highest Trika Tantras. 
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that way within (his own) Self, he should recollect the root Mantra. 
Unifying Siva, (his) Power, (his own) Self, the disciple, the clarified butter, 
and the fire, undistracted, he should slowly go to the End of the Twelve 
(and enter it). There, having suspended the breath, meditating on (Siva), 
with and without (His) energies (sakalaniskala), he should abide there 
unperturbed, until (all) the clarified butter is consumed". (88-90) 


*The root Mantra' is the one (the teacher) wishes to impart. 'Having 
suspended the breath' within the Self, which is the Great Sky (of 
consciousness), he there makes that which is Nara, namely, all else (apart from 
Siva and Sakti), one with Siva and Sakti. This is the meaning. (The teacher 
meditates on Siva) ‘with and without (His) energies’, because that is fitting for 
(the process of) conjunction (yojanika). (The teacher should abide there) 
‘unperturbed’. The meaning is that (he should be) at rest within his own Self 
alone, the nature of which is consciousness. 

This being so, what happens? (In response to this question,) he says: 
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evar yuktah pare tattve gurunà Sivamiirtind | 
na bhüyah paSutam eti dagdhamayánibandhanah || 91 11 


“(The disciple) united in this way with the supreme reality by the 
teacher who is Siva incarnate (Sivamiarti), the fetters of Maya burnt away, 
he does not return again to (his former) fettered state’.' (91) 


This then is the difference in the case of initiation that bestows worldly 
benefits (bhogadiksa). Accordingly, he says: 


Initiation for Worldly Benefits (bhogadiksa) 
by Means of a Full Oblation 
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* ТА 17/88b-90 is a literal quotation of MV 9/75d-78ab. The only two variants are srucam ("large 
ladle’) in TA 17/88b for sruvam (‘small ladle’) in MV 9/75d, and ТА 17/88d reads anusmaran 
Cas he recollects’) for anusmaret (“he should recollect’) of MV 9/76b. 

10 17/91 is a literal quotation of MV 9/78cd-79ab with no variants. 
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dehapate punah prepsed yadi tattvesu kutracit | 
bhogan samastavyastatvabhedair ante param padam | 92 ll 
tadà tattattvabhümau tu tatsamkhyayam ananyadhih | 
punar yojanikam kuryat piirnahutyantarena tu || 93 ll 
muktipradà bhogamoksaprada va ya prakirtità | 
ата sā syàt sabijatvanirbijatmataya dvidhà l 94 11 
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kàryà nirbijika diksà Saktipatabalodaye I 95 11 
nirbijayam sámayàms tu pasan api visodhayet | 
krtanirbijadiksas tu devagnigurubhaktibhak W 96 11 
iyataiva Siva yayat sadyo bhogan vibhujya và | 


If, on the contrary, (the disciple) were to desire to obtain worldly 
benefits after death somewhere within the reality levels (fattva), whether in 
general or in particular," and (then) finally the supreme place, (the 
teacher), deliberating (sarnkhya) on the plane of that reality level, with his 
mind intent on nothing else, should perform the rite that conjoins (the 
disciple) with it by means of another full oblation. (92-93) 

Initiation, whether it is said to be one that bestows liberation or 
(both) worldly benefits and liberation, is of two kinds, according to whether 
it is with the seed or without it." In the case of a child, a person who is 
known to be dying, or powerless due to old age and the like, the initiation 
that should be imparted is one without seed. (This is done) when the 
strength that comes from a descent of the power (of grace) (Saktipata) has 
developed (in the postulant). (94-95) 

In the course of an initiation without seed, (the teacher) should also 
purify the fetters, which (in that case) are the rules (initiates with seed must 
observe).'^ He who has received an initiation without seed and has devotion 
to the God, to the fire, and to the teacher, may by virtue of this alone go to 


??! This passage (i.e. 17/92-97ab) appears to be Abhinava's own words. 

' The first case refers, according to Jayaratha, to the state of conjunction (sdyujya) with Siva, and 
the second to the being in the same world with Him (salokya). See above, TAv 13/245cd-246ab 
below, 28/237cd ff. 

'? Concerning these two types of initiation, see above 15/23cd-26 and notes. Just to remind the 
reader, the initiation with seed is one that healthy adult males can take who can meet the 
obligations of the observance of the Rule (samaya). Those without seed include children, women, 
simpletons, and the disabled, who cannot or need not observe them. 

19 The ‘purifying’ of the rules means their elimination. The teacher releases the disciple who is 
incapable of observing the rules from their binding imposition. Concerning the initiation ‘without 
seed’, see above, 15/31-33ab. 
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Siva, either immediately or after fully enjoying the worldly benefits (he 
desires). (94-97ab), 


The worldly benefits (the disciple may enjoy) ‘in general’, (he 
experiences) in a state of conjunction (with Siva) (sayujya), and ‘in particular’, 
in a state in which he shares the same world (as Siva) (salokya) and the like. 
‘Deliberating (samkhya) on that’ (reality level), in which he has rightly 
(samyak) experienced and desired. ‘Immediately’ (means just) after the 
initiation (or) ‘after enjoying the worldly benefits (he desires)’, after the body 
falls away. 

Surely, (one may ask that, by saying that) ‘he goes to Siva’, is the 
Process of conjoining (the soul to progressively higher reality levels) 
(yojanikakrama) taught here the instrumental means (to just that), or something 
else also? With this doubt in mind, he says: 


Initiation into the Disembodied form of Siva Beyond the Principles 


MAAR cs wm wees 0 «o od 
«т=гїчтең#тї yah RTH | 
gfemmi ере qué чач Heo 11 
wan Чї гїтїчїїїї =ата 89 d 


Srimaddiksottare coktam care sattrimsadamgulel97W — 
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tutimatram niskalar tad adeham tad айат param 1.98 11 
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And it is said in the venerable Diksottara that ‘travelling (through 
the body of the disciple) for (spans of) of thirty-six fingers," (the teacher) 
should gradually (kramat) abandon the reality levels (tattva) and the worlds 
from the feet up to the end of the head, (one after another). (Then,) 
thinking (dhyayan) for just a moment (tuti) that — “the undifferentiated 
(niskala) disembodied (form of Siva)" am I, (who am) supreme. I cast him 
(my disciple) there by means of (Siva’s) power” – he should initiate him.’!” 
(97cd-99ab) 


199 The distance from the soles of the feet to the top of the head of a person standing is 96 
finger-breadths. This number is not evenly divisible by 36. Thus, the expression ‘end of the head" 
must denote the upper End of the Twelve, which is located at the end of the subtle body, twelve 
finger-breadths beyond the top of the head. This measures 108 finger-breadths that, divided by 36, 
can be split into three units, The first unit spans the feet to the base of the spine. The second one 
from there to the heart, and the third from the heart to the upper End of the Twelve. 

1% Emend tad adehar to уай adeharn. 

19 17/97cd-99ab is a concise paraphrase of Diksottara 1/10cd-15, which reads, according to IFP 
transcript T 17A (p. 797-798), as follows: 


зайтп$йп шат parityajya kramavac ca sumadhyame V 1011 
tutimütrarh sa vijfieyo dehamuktas tu niskalah | 
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svámibhàvar tu yat tasmin dvadasantam (> -nte) avasthitah (> vyavasthitam) W 11 I 
sarnyukta (> -yuktam) Saktina buddhar tutimátras tu niskalah | 

Saktyüdehasthito hy àtmà niskalah paramesvarah \ 12.11 

tattvastho vyapayed devi dehün muktas tu niskalah | 

susamiddhe yatha vahnau sikhà lihati cambare W 13 W 

dehasya tad vararohe lilayati tatpade diksakale ‘bhimanan tu tadvat kuryat tu desikah V 14 W 
aham eva param tatvar tatvalinas tathaiva ca | 

Saktyà *ranibhütà уй (> taranibhittaya) punas tatra ksipamy aham | 15 11 

(note tatva- has everywhere been silently corrected to tattva-) 


‘O lady with a beautiful waist, (travelling through the body of the disciple), having 
abandoned (spans of) thirty-six fingers one after another in due order (kramavat), in just a 
moment he should be known to be undifferentiated (niskala) (Siva), free of the body. (10cd-11ab) 

Lordship is established within that End of the Twelve and, conjoined with (Siva’s) 
power, is awakened (by it) for just a moment, (and he becomes) undifferentiated (Siva). The Self, 
disembodied by the power (of the Lord), is the undifferentiated Supreme Lord. O goddess, 
established in (the highest) reality, he pervades (everywhere and), freed from the body, (he is) 
undifferentiated (Siva). (11cd-13ab) 

Just as when a fire is well-fuelled, (its) flame licks (up) into the sky, (in the same way) 
O fair lady, (that power) causes (the life force) of the body to play on that plane (of disembodied 
Siva). In the same way, at the time of initiation, the teacher should cultivate a notion of himself 
(abhimana) that "I myself am the supreme reality, and in the same way I am merged within it. I 
am placing (my disciple) there by means of (Siva's) saving power." (13cd-15). 

The remaining part of the chapter fills out the details. 


vetti tatvena vahnivad dehamadhyatah | 

va (> Sivas) tadvahneh sa tu yojayate pare V 16 Il 
Saktyà tüvat sa yujyeta yàvat tatvan na vindati | 

udite tu pare tattve tatrastho ‘pi na vàryate W 17 11 
bandhamuktah pare Sante pare liyanti (> liyati) Sasvate | 
linas sarvagato devi dharmüdharmavivarjitah W 18 Il 
hrtpadmád yàvat tatpadmam prthak samharalaksitam | 
р. 799) yávad vaktram anupraptam dvibhagam tyajate tu sah W 19 11 
trtīyarh tyajate svalpo tryarsair muktas tu niskalah | 
айат dvadasante tu saktipadmarn prakirtitam W 20 11 
tatrasthar tutimatran tu kalar tasya prakirtitam | 
niskalas saktipadme tu prabuddhas tatra tisthati V 21 W 
atitas suprabuddhas tu unmanatvam yada priye | 


He who knows that as it truly is in this way, ke fire in the middle of the body. He 
who has gone beyond that fire and is tranquil (Siva) is conjoined into the Supreme. (16) He should 
be conjoined thus (tavat) with (Siva’s) power until he does not attain reality (tattva). When the 
supreme reality has arisen, even though he is present there (in the body), he is not obstructed. (17) 

He, free of bondage in the supreme and tranquil one, merges into the supreme and 
eternal (reality). 
O goddess, the one who has merged (thus) is omnipresent and is devoid of (both) Dharma and 
Adharma. (18) 

From the lotus of the heart up to (ydvat) that lotus which, separate (from it), is 
terized by withdrawal. When the face is attained after that, he abandons the twofold 
ion (of body and soul?). One who is subtle (svalpa) abandons the third (level) and, free of the 
three aspects, is Undifferentiated (Siva) (niskala). (19-20ab) 

The transcendent in the End of the Twelve is said to be the Lotus of Power. The 
moment (tufimatra) present there is said to be the time of that (transcendent Siva). 
Undifferentiated (Siva) abides awakened (prabuddha) there in the Lotus of Power. The 
transcendent one is well awakened (suprabuddha) when, O beloved, the Transmental state 
(arises). (20cd-22ab) 


chi 
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na kálam na Каіасағат na гаа (>іапуат) na ca devatà || 22 || 
sunirvànar param Suddharn guruvaktre pratisthitam | 

тат prapya na nivartante bhayasarisárabandhane \\ 23 W 

na tasya camara (> сйрагат) khyátam niskalavasthitasya tu | 

р. 800) etat te niskalarh tattvam шаат eva samásatah W 24 V 
caturvidham тауа devi kathitarh tatvam uttamam | 

trividham tu parityajya Saktyantam (> -nte) yas tuti smrtah \\ 25 11 
tutau patau (> tutau) tu sthitvà vai sodasamSe vyavasthitah | 

sa bhoktà sarvatatvanam saktyante yas tuti smrtah \ 26 ll 

sa bhoktà sarvatatvünàm saktinà saha samyutah | 

Saktyatito varürohe tatvena saha yujyate | 27 11 

catuhpadmam bhavet padmarh ууаріпї (> ууаріпї) karnikasthita | 
tatra Sakticatuskan tu ѕйкутакһуат parikirtitam | 28 I| 

$rutvà budhvà vimucyante nàtra Кйгуй vicáranà | 


Beautiful Nirvàna, supreme and pure, (where) there is no time or the activity of the 
forces (kalácára), no (separate) reality and no deity, is established in the teacher's mouth. (22cd- 
23ab) 

Having attained that, they do not return into the bondage of the world of transmigratory 
existence and fear. Nor is there said to be anything else (to be attained) for one who is established 
in undifferentiated (Siva). In this way I have told you concisely about the reality which is 
undifferentiated (Siva). (23cd-24ab) 

O goddess, I have told (you) the most excellent reality of four kinds. Having abandoned 
the one of three kinds, and having stood firm each moment, the moment (tufi) that is said to be 
present within Power is established in the sixteenth part. (25cd-26ab) 

That is the enjoyer of all the reality principles, and is conjoined with (Siva's) Power. O 
fair lady, the one who is beyond (Siva's) power is united with reality. (26cd-27) 

The fourth lotus is a lotus in the calyx of which is located the Pervasive One. There are 
four energies there, and id to be the one called the Subtle. Having heard (of it) and known 
it, they are liberated — there is no need to reflect here (about this, it is certainly true). (28-29ab) 


p. 801) sarvatantresu samányam tatrastham viguvar smrtam | 29 11 
pranasya tal layar devi tatrastho ‘pi (> na) nivartate | 

sakalarh niskalafi caiva тауапай (> pranavarh) ca trtiyakam \\ 30 ll 
prasantam prapya devesi niskalar viguvar smrtam | 
tribhagabhdjite care niskalah pranavah smrtah \ 31 || 

prasántas tu smrto binduh niskalah pranavasya tu | 

sacetasya (> sacetasah) smrto jivo yada saktyà tu yujyate | 32.11 
anyathà niskalo hy йїтй susuptav iva laksyate | 

cinmátran tu smrto (> smrtar) hutvà сега Saktih prakirtità \ 33 l 
Srutvà budhvà vimucyante nátra káryà уісағапа | 

р. 802) sarvatantresu звйтйпуат tantrasthe (> tatrastham) visuvarn vadet (> bhavet) 1 34 I 
pranasya tallayam devi tatrasthe (> -stho) na nivartate | 


Located there is said to be the Equinox common (to the teachings) of all the Tantras. O 
goddess, that is the dissolving away of the vital breath. He who is established there does not 
return. Differentiated, undifferentiated and Pranava, the third, having attained the Completely 
Tranquil, O mistress of the gods, the Undifferentiated is said to be the Equinox. (29cd-31ab) 

When the movement (of the breath) is divided into three parts, the Undifferentiated is 
considered to be Pranava. The Completely Tranquil is considered to be the Point (bindu), and is 
the Undifferentiated (form) of Pranava. (31cd-32ab) 

The individual soul is said to be sentient if conjoined with (Siva’s) power. Otherwise, 
the Self is undifferentiated, and appears to be as if in deep sleep. 

That is said to be pure consciousness alone, and having made an offering to the fire 
(hutva), consciousness is said to be (Siva's) power. Having heard (of it) and known it, they are 
liberated — there is no need to reflect here (about this, it is certainly true). Located there is said to 
be the Equinox common (to the teachings) of all the Tantras. O goddess, that is the dissolving 
away of the vital breath. He who is established there does not return. (33cd-35ab) 
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tathà yuktam idarh sarvam nanacestani karayet || 35 |I 

tatsthàne liyate jfiáni jfie * *? parari layam | 

Kalpanürahitarh }ййт (>.}ййпат) sarvatatvavivarjitam W 36 V 

vyüpakarh sarvatatvünàm рағатрагуепа sarnsthitam | 

etat te пїўКаїай caram kathitan tu mayakhilam || 37 \\ 

па deyafi ca tvayà devi anyayapathavartine | 

kapatenopapannaya Sravasyapi na dàpayet W 38 11 

vyápini vyomarüpà ca anantandyaka (> пауіка) smrtà | 

р. 803) mūrti (> mürtir) devasya vikhyata Saktyà devabhuvasya tu || 39 11 
райсаууота smrta hy ete Siinydvasthd tu devatà | 


In this way, all this is sound (and proper). He should bring about many (kinds of) 
behaviour. The man of knowledge dissolves away in that place * * * the supreme dissolution. It is 
knowledge free of thought constructs, and is devoid of all the reality principles. It pervades all the 
reality principles and is established by the lineage (of teachers). I have told you all about this, 
namely, undifferentiated motion. (35cd-37) 

O goddess, you should not give it to someone who is on an evil path, nor even allow one 
who has approached (a teacher) deceitfully to hear (it). The form of the Pervasive is the Void. It is 
endless and (supreme, and) is said to have no master. She is said to be form of the god, as the 
Power of the fire of the god. She is said to be the Five Voids. They are the state of Voidness and 
deity. (38-40ab) 


The Five Brahma 


(see above, note 15,337) 


brahmádinàár varürohe sünyadehah parah smrtah W 40 \\ 
etat te devatdyogam prathamarh parikirtitam | 
Saktyavasthüntaribhütàs süksmádyàh parikirtitah \ 41 11 
tatsthacetütmakà devas śabdarūpāh prakirtitüh | 

trtiya tu varürohe jñātavyā desikena tu \ 42 11 


‘O fair lady, the Void Body (sünyadeha) of (the five causal forces) beginning with 
Brahmi is considered to be supreme. That is your Deity Yoga, which id to be the first. The 
Subtle One and the rest аге said to be included in the state of (Siva's) power. Word is said to be 
the nature of the deities present there that are consciousness, О fair lady, one should know by 
means of the teacher that (Power) is the third one. (40cd-42) 


dvividhasthantare devi jyotirijpam vicintayet | 

ta (> tad) evam anurüpan tu paficamür (> -тат) kathitam tava V 43 | 
isavaktre tathaghore vamas sadyas tathaiva ca | 

р. 804) trividham mantradehan tu veditavyam prayatnatah 44 | 


O goddess, one should think (that that which is its) form as light is within that which 
abides as two kinds. I have told you the fifth one, which is its facsimile (anurüpa) in this way. 
Within face and that of Aghora, is Vāma and so too Sadya - one should exert oneself to 
know (Siva’s) mantra-body which is of three kinds. (43-44) 


brahma visnus tathà rudro isvaras tu sadàsivah | 
prthivyapas tatha tejo vayur akasam eva ca I1 45 11 
Sünyasparsas tathà Sabdo jyotirüparn tathaiva ca | 
mantrarüpar tathaiveha kathitarh tatvato тауа \\ 46 11 
sthilat sthülatarair bhavaih süksmát süksmataraih punah | 
райса brahmani devesi veditavyani yatnatah V 47 11 


Brahma, Visnu, Rudra, Ї<уага and Sadasiva (are) Earth, Water, Fire, Air and Space, (as 
well as) the Void, touch, sound, light and the form of mantra. I have told (you this) here as it truly 
is. O mistress of the gods, one should exert oneself to know the five Brahmas by means of states 
(bhava) that are grosser than gross and more subtle than subtle. (45-47) 
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"That' is the essential nature of the Supreme Brahman. This is the 
meaning. Thus, it is transcendental (Siva), and so is also said to be 
‘disembodied’. (He is) ‘supreme ‘I’ (consciousness); that is, his nature is (the 
subjectivity that is) the reflective awareness of (the supreme) ‘I’ 
(ahamparamarsa). This is the meaning. 

Having said that by the way, he (now) states the main point. 


Emission of the Pure Principles by 
Means of a Full Oblation 


E m П 
Pee sete sor em | е H 
забата т me | 

Woh Rae ATT TAT 1 2028 di 


sabijayàm tu diksayam samayan na visodhayet \\ 99 || 
visegas tv ayam etasyam yàvaj jivam sisor guruh | 
Sesavrttyai Suddhatattvasrstim kurvita ратауа \\ 100 |! 
abhinnac chivasambodhajaladher yugapatsphurat | 

рӣтат ksipams tattvajalam dhyayed bhariipakam srtam \\ 101 11 


In the course of the initiation with seed, (the fetter of the observance 
of) the rules need not be purified (and so removed). The special feature of 
this (initiation) is that, in order that the disciple may fulfil (his) remaining 
obligations (Sesavrtti) for as long as he lives, the teacher should emit the 
pure principles with a full (oblation). (99cd-100) 


How should he emit the pure principles here (in this case)? With this 
doubt in mind, he says: 


SiinyasparSas tathà Sabdo jyoriipam (> jyotirüpam) tathaiva ca | 
tattvarüpar tathaiveha райса brahmah prakirtitah || 48 11 

evar jfidtva ca budhvà ca mucyate pasabandhanat | 

р. 805) vrajate Sivasayujyam Sivena saha modate || 49 1 
satpadártham idar devi mantránàm kathitam tava | 

veditavyam prayatnena siddhimoksarthakanksibhih W 50 11 

еуат sarvesu mantresu Каїһйат tava #оЬһапе | 


The Void, touch, sound, light and the form of reality (tattvarüpa) are said to be the Five 
Brahmas. Having known (them) this way and awakened, one is freed from the bonds of the fetters. 
Не goes (on to attain) union (sayujya) with Siva and he delights along with Siva. (48-49) 

О goddess, I have told you this group of six categories pertaining to mantras. Those who 
crave for accomplishment and liberation should exert (themselves) to know it. I have told you O 
fair one, (what is) present in this way in all mantras.’ (50-5 lab) 
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As he casts the full oblation (into the fire), he should meditate on 
how the net of principles, pulsing radiantly in the form of light, is 
simultaneously emitted from the undivided ocean of Siva consciousness. 
(99cd-101) 


The prose order is: he should meditate on the net of principles emitted 
from the ocean of Siva consciousness. 
He presents other views here (in this regard): 


үтте ат тергич, | 
Чеп SHTTSOTGS CET WHAT: 11 o3 |i 


visuddhatattvasrstim và kuryat kumbhabhisecanat | 
tatha dhyanabalad eva yad và pürnàbhisecanaih 11 102 11 


The pure reality principles (Suddhatattva) may be emitted by 
sprinkling (consecrated water) from the sacrificial jar or by the power of 
creative visualization (dhyana), or else by (all three means, namely) a full 
(oblation, visualization) and sprinklings. (102) 


The power of creative visualization (dhyanabala) is included, because 
(it is implied by the plural of) 'sprinklings'. Thus, this is the perspective 
(paksa) (that views the reality levels) as a whole (rather than individually). 

He (now) explains what their pure state is. 


The Pure States of the Principles 
"fert тетен бта far 1 


Рага aura тат ҮЙ 0203 1 
rera Чэй waa 999 1 


Блата were Үчт rem | 
Тїї Wt HAMA: BSAA ЧЄ || 20d 
ася вазата JARAT | 
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sei Кате VEGI 1208 I 
Ye та чит wart рач | 
Тай TAg ta їч Igo d 
waa Yarra Gear бе qum: | 
заана sümfeffasri 11222 04 


prthivi sthirarüpasya sivarüpena bhavita | 

sthirikaroti tam eva bhavanam iti suddhyati V 103 Il 

jalam apyayatyenam tejo bhasvaratam nayet | 
marudànandasamsparsam vyoma vaitatyamavahet \\ 104 11 
еуат tanmatravargo ‘pi Sivatamaya isyate | 
paranandamahavyaptir asesamalavicyutih \\ 105 || 

sive gantrtvam айапат upddeyasivastutih | 
Sivámodabharàsvadadarsanasparsanàny alam M 106 || 
tadakarnanam ity evam їпагїуйпйт vi$uddhatà | 
sankalpadhyavasamanah prakaso raktisamsthiti | 107 11 
Sivatmatvena yat seyam Suddhata manasadike | 

niyamo rafijanam kartrbhàvah kalanayé saha \\ 108 11 
vedanar heyavastvamSavisaye suptakalpata | 

itthar Sivaikyarudhasya satkaficukagano ‘py ayam | 109 11 
Suddha eva puman prüptasivabhàvo visuddhyati | 
vidyesàdisu tattvesu naiva kacid auddhatà W 110 Il 

ity evam Suddhatattvanam srstyà Sisyo ‘pi tanmayah | 
bhaved dhy etat ѕйсйат $rimàlinivijayottare V 111 Il 


The Earth, whose form is firm, contemplated (by the teacher) as 
being Siva, renders that same meditation (bhavanà) firm within him, and is 
thus purified. Water nourishes this (meditation), Fire makes it shine, the 
Wind (induces its inner) blissful touch, and Space makes it extensive. (103- 
104) 

In the same way, the subtle elements are also felt to be (isyate) 
Siva's state of being (Sivata). (The pure states of the five organs of action 
are as follows). The Great Pervasion of supreme bliss (is the ejaculation of 
the genitals), the falling away of all Impurity (mala) (is excretion), the 
movement within Siva (is the locomotion of the legs), the laying hold of him 
(is the grasping of the hands), and the hymn to Siva who is to be taken up 
(is the activity of the voice). (The smelling of) the fragrance of Siva, tasting, 
seeing, touching and hearing Him — such is the pure state of the senses.'* 
(105-107ab) 

The pure state within the mind (manas) and the rest (up to Nature 
is realized by contemplating) the intention (of the mind), the ascertainment 
(of the intellect), and the self-arrogation (of the ego), as well as the light 


198 Concerning the functions of the senses, see above, 9/228 ff. 
19 Concerning these three as the functions of the three internal organs, sce above 9/238. 
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(of sattva), the attachment (of rajas), and the abiding state (of tamas), as 
being Siva. (107cd-108ab) 

The six coverings (kaficuka) (that envelop the individual soul) are 1) 
the restriction (imposed by Karma and causality) (niyama), 2) attachment 
(гайјапа), 3) the sense of being an agent (kartrbhava), along with 4) the 
passage of time (kalana), 5) the awareness (of finite sensations) (vedana), 
and 6) sleeping, as it were, in the presence of that aspect of (finite) reality 
that should be abandoned. In this way, these too are pure for the one who 
established in a state of oneness with Siva. The individual soul who has 
attained Siva’s state (Sivabhava) is purified. 

(Finally,) there is no impurity of any kind in the (pure) principles of 
the Lords of Knowledge (vidyesa) and the rest. Thus, by the emanation of 
the pure principles in this way, the disciple is also of that nature (tanmaya). 
This (teaching) is alluded to in the venerable Malinivijayottara.’” (108cd- 
111) 


(The Earth) ‘is purified’ means that it is (intrinsically) pure (meditation 
does not make it so). (Water nourishes) ‘this’ meditation as Siva’s nature. 
(Space makes) ‘it’ (extensive), that is to say, the meditation. ‘In the same way’, 
that is, by rendering the meditation (that everything is) Siva (sivabhavana) firm 
etc. Although ‘tasting’ is the function of the sense of taste, because the word 
‘fragrance’ is near to it, one should also understand that to (allude to) the 
function of the sense of smell (also). Thus, one should explain the word ‘tasting’ 
as being both an appellation (abhidha) and a characterizing sign (of something 
else) (laksana). ‘The senses’ are the genitals (Gnandendriya) and the rest.” 
‘Self-arrogation’ is the function of the ego. ‘Light’ (and the other two) are the 
form of the (three qualities of Nature, namely,) sattva, rajas and tamas, 
respectively. (Their balanced) state of equality (samaya) is Nature (prakrti). 

Such is the explanation of (the six coverings, namely) ‘the restriction 
(imposed by Karma and causality) (niyama)’ here (in this context), as 
established in a state of oneness with Siva. ‘Sleeping, as it were’ means the 
inability to think. The overall intended sense here is that their single state of rest 
within Siva is their state of purity. Thus, by (stating this, he) affirms that, even 
though (these) principles are impure, here is also (another) different Path of 
(their) emanation as pure (principles). Nor is what we say not in accord with 
scripture. Thus, he says that ‘this’ ((teaching) is alluded to in the 
Malinivijayottara). It is (said to be just) ‘alluded to’, because (what is said 
there) concerns only the senses. 

He quotes that both (literally) word for word and its sense (in brief). 


" Chapters 12 to 16 of the Malinivijayottara are dedicated to a series of mediations (dhüranas) 
on the thirty-six principles. While this could have been an opportunity to teach the experience of 
Siva consciousness in principle, as Abhinava has done, what we find instead mostly is how the 
visualizations of the principles, one by one, are rewarded by a host of attainments (siddhi). The 
contrast with Abhinava’s approach adds to the impression that this passage is Abhinava’s own 
creation. He justifies what he i ig as being true and correct by saying that, although not 
stated fully in the Malinivijayottara, it is its own teaching, to which it just ‘alludes’ in MV 15/44, 
which he quotes without variants in the following verse, i.e. 112. 

'" Here, as in other places, the genitals are called anandendriya, that is, the sense organ of bliss. 
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The Senses Bound and Liberated 


эгїї тїї кат spur d 
беја ата sera {йты (еа пз UI 


bandhamoksav ubhav etàv їпагїуйпйт jagur budhah | 
nigrhitani bandhàya vimuktani vimuktaye || 112 || 


The wise have said that both bondage and liberation are 
(conditions) of the senses."^ Restrained, they serve to bind (the soul), 
liberated (from restraint, they serve as a means to) liberation.' (112) 


The Lord Himself explains (what is meant by) the restrained and 
liberated state (of the senses). 


war emu wa act AAMT 96 d 

її Fath fama tere «эта WT qp 223 íi 
seid fefaet wa: Уртача: | 

saan umen: баян 122% od 


etüni vyapake bhave уада syur тапаѕа saha | 

muktani kvapi уіѕауе rodhād bandhaya tani tu \ 113 11 
йу еуат dvividho bhavah suddhasuddhaprabhedatah | 
indriyanam samakhyatah siddhayogisvarimate | 114 ll 


‘These (senses) are liberated if they are, along with the mind, in (the 
one) all-pervading state. (But) by being restricted somewhere to (a 
particular) object, they bind (the soul)' Similarly, it is said in the 
Siddhayogisvarimata"" that the state of the senses is of two kinds, according 
to whether they are pure or impure.''5 (113-114) 


As is said there (in the Malinivijayottara): 


"If these (senses) were to be, along with the mind, in (one) all-pervading 
state, then, O beloved, the learned should know that they are liberated. If they 


"2 Read with MV 15/44b indriyanar for indriyani. 

"3 17/112 is a literal quote of MV 15/44. MV 15/44c reads vighttani for 17/112c nighttani. 

114 Read with MV 15/47d, siddhayogisvarimate for siddhayogisvare mate. The separated form is 
Айа, and is not likely to have been employed by Abhinava. Indeed, he does not use it anywhere 
else. Tórzsók (1999: 226) has not found any reference to this presentation of the dual form of the 
senses in the SYM, and Jayaratha does not cite any passage, which may indicate that he could not 
find any reference either. 

"ТА 17/113ab = MV 15/45ab; 17/113cd is a condensation of MV 15/45cd-46, 17/114 = MV 
15/47 17/1 14a reads ity evarn for ity ауат of MV 15/47a. 
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are present somewhere in an object that is located in (some particular) place, 
then they are said to be bound." 


(Our venerable) teacher has said the very same thing. Thus, he says: 


aay faempexare ЯНЕ 1 


Sriman vidyāgurus tv аһа pramànastutidarsane | 


The venerable teacher Vidyadhipati has said (the same in accord 
with his) philosophy, (as taught) in the Pramanastuti."" (115ab) 


In order to define the restriction to the application of Mantras here (in 
this case), he says: 


Purification of the Principles with Trika Mantras 


ттн атат Paar HTT 1 224 |i 
regard. 24: fa BAT WT | 
Ta THO 9 Веро wa og 1226 od 
frr (їчї ҥөөтїз тє | 
Aaea af Бїт ewm: 11220 0 


samastamantrair diksayam niyamas tv esa kathyate 11 115 11 
máyàntasuddhau sarvah syuh kriya hy aparayà sada | 
dvyátmayà sakalante tu niskale parayaiva tu || 116 11 

тќате ca pibanyádi sakalante ‘hgapaficakam | 

ity evamvidhim dlocya karma kuryad gurüttamah W 117 11 


The rule (niyama) regarding all the Mantras in general (applied) in 
the course of (this tiation will (now be) stated. АП the rites (kriya) (that 
serve) to purify (the principles) up to the end of Maya should always be 
(done) with (the mantra of) Apara. (Those from Pure Knowledge) up to the 
end of immanent Siva (sakala) with Рагарага (dvyatma), and those up to 
transcendental Siva (niskala) with Para (Mantra). (The Mantras of) Pibani 
and the rest (of the group of eight goddesses are applied) up to the end of 
Īsa, and the Five Limbs (айгарайсака) at the end of immanent Siva 
(sakala). The best teacher, should perform the rite with an eye on the 
prescription (vidhi) (executed) in this way.'* (115cd-117) 


116 MV 15/45-46. 

"” Cf, Abhinava's citation of Vidyadhipati’s Manastuti, і.е. Pramanastotra above, in 9/173. See 
also above 1/201. This citation is from the Anubhavastotra, that presents a compatible view. 

"8 Lines 17/115cd-117 are a paraphrase of MV 9/71cd-74ab, quoted by Jayaratha. Abhinava here 
concludes this section on yojanikadiksa, which is not dealt with at length in the MV. Indeed, he 
himself says that it is only alluded to. He has filled in the lacuna by referring to the 
Trisirobhairava, which is a Trika Tantra, and the Diksottara, which is an early Siddhanta Tantra. 


190 CHAPTER SEVENTEEN 


‘All the ritual actions’ are those in which (particular) Mantras have not 
been specified. As is said (in the Mdlinivijayottara): 


‘In all the rites in which the Mantras have not been (explicitly) stated 
and in all kinds of initiatory rites, (the Mantra) the wise man should apply in all 
respects for the purification of all the principles up to and including Maya, is 
that of Apara. Similarly, with regard to the principles that range from Pure 
Knowledge to Siva ‘with parts’ (sakala i.e. Sadagiva), (he should apply) 
Рагарага. Moreover, a skilful, (learned adept) should not apply the group of 
eight (Mantras) beginning with Pibani etc. beyond 1<уага, and also not the six 
limbs beyond Siva ‘with parts’. Whatever procedure is enjoined concerning 
Siva ‘without parts’ (niskala) (i.e. Sivatattva) should be performed with the 
Mantra of Para.’! 


The number of oblations has been stated with respect to the Path of the 
Worlds as the main one. He (now) transposes (the corresponding regulations) to 
the other Paths, with further increments (adhikavapa). 


The Various Paths (adhvabheda) 


The Oblations Required for the Paths 


чта edit ат aera ааа: | 

ma apigia pim и 284 d 
warrant fag fey ATT | 
табет Sasa qq: 228 1 
Зее afed Beh | 


Таа We Teed 9 WIEN 11220 |i 


риғааһуапі hutinarh уй samkhyeyam tattvavarnayoh | 
támeva dvigunikuryátpadadhvani caturgunàm M 118 11 
kramanmantrakalamarge dvigunà dvigunà kramat | 
yavattritattvasamsuddhau syadvirhSatiguna tatah V 119 11 
pratikarma bhavetsastirahutinam tritattvake | 

ekatattve $atam prahurahutinam tu sastakam || 120 11 


The number of oblations required for the Path of the Worlds 
should be doubled for the Path of the Principles and the Phonemes. It 
should be four times the number for the Path of the Parts of Mantra (pada), 
double that (i.e. eight) and then double that again (i.e. sixteen) for the Paths 


To link the procedures taught there firmly to his main Trika authority, he refers here to the general 
rule stated іп ће MV concerning the projection of the three Vidyas. For the Mantras of Pibani and 
the rest of the group of eight goddesses in Parapara Vidya see above, 17/40cd-45ab. 

"9 MV 9/71cd-74ab. MV 9/71cd-73 quoted above in ТАу ad 11/88. MV 9/73ab is quoted in TAv 
ad 16/97-98. 
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of Mantras and the Forces, respectively. For the purification of the three 
principles, they should be multiplied by twenty. Thus for (all) three 
principles, there are sixty oblations for each rite.’ They say that for the 
one principle, the oblations should be one hundred and eight. (118-120) 


‘The number’ stated previously, that is, three etc. ‘It should be 
doubled’ for the Path of the Principles, because the worlds etc. are included 
within them until, with respect to the Path of the Forces, the number is sixteen 
times (more). This is the overall meaning. There are ‘sixty’ oblations because 
they are multiplied by twenty for (each of) the three. ‘They say’, that is, for 
each rite. 

Nor is this transposition (applicable) everywhere (in all cases). Thus he 
says: 


Bomam are ат: Чое: und 
«тї чает чєн ач 1 222 di 


vilomakarmanà sakam yah piirndhutayah smrtah | 
tasam sarvadhvasamsuddhau samkhyanyatvam na kificana | 121 11 


The number of full oblations, along with the one for the rite that 
removes obstacles, remains exactly the same, for the purification of all the 
Paths (whichever one it may be). (121) 


He (now) concludes this (topic) with the first half of a verse. 


«wr аат т этчї 0233 | 


ity езй kathita diksà jananádisamanvità || 122 || 


This initiation, in which (the disciple's) birth is induced (in the 
hierarchy of worlds) etc., has thus been taught. (122) 


(The initiation in which the disciple's) ‘birth is induced (in the 
hierarchy of worlds) etc.' (has thus been explained) at length. May this be 
auspicious. 


The one called Jayaratha has added a commentary to this, the 
seventeenth chapter, confirming (his) directly evident skill in (the performance 
of) the rite of initiation (learnt from his) teacher. 


This is the seventeenth chapter of the venerable Tantràloka, called the 
Exposition of the Special Initiation (visistadiksa)."' 


'? Every time the rite of initiation is performed. 

121 Read visista- for viksipta-. To call the initiation taught in this chapter viksipta (scattered, 
distracted’) makes no sense. Unless we understand that the initiation taught here is ‘scattered’, 
because the teacher can conjoin the disciple to this or that reality level unsystematically. But that 
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is not the case. One wonders whether to emend viksipta- to samksipta-, meaning ‘brief’. This 
possibility is precluded because this is the name given to the following chapter. The rite taught 
there is indeed brief. Moreover, the title is confirmed by the concluding statement there which 
declares that sathksipto vidhir ukto ‘уа ‘this, the brief procedure has been taught’ (18/11). One 
could perhaps emend, as Gnoli’s translation suggests, to visista- ‘special’ or ‘particular’. The 
sense would be that this is a special initiation based on ‘particulars’, i.e. the reality levels etc., 
through which the postulant is made to pass. 


CHAPTER EIGHTEEN 
The Brief Initiation (sarmksiptadiksa) 
I praise the one who gives strength, who gives the endless, unmeasured 


strength that bestows righteousness (rtadha), he who graces all this undivided' 
universe with His own greatness. 


Now with the second half (of the verse begun at the end of the previous 
chapter), in order to talk about the brief initiation, he says: 


эте farei farra d 
atha samksiptadikseyam sivatapattidocyate | 


We will now talk about this, the brief initiation, that bestows the 
attainment of Siva's state (immediately). 


He says that: 
A Brief Direct Initiation Without Outer Supports 


+ төй mfrardi3 + wwe: d 

"pp ая хей ч were qe: Таң dioi 
STET Ara aca «агат: |d 
seemed g 99 атат E: зо 
тен тераа. батаа: d 


na rajo nüdhiváso ‘tra na bhüksetraparigrahah | 
yatra tatra pradese tu рӣјауйуа guruh Sivam M 1 ll 
айһуйпат manasa dhyatva diksayet tattvaparagah | 
jananddivihinam tu yena уепааһуапа guruh V 2 || 
kuryat sa ekatattvantàm sivabhavaikabhavitah | 


Coloured powder is not (required) here (to draw a mandala), nor 
the preliminary purification (adhivasa) (prior to initiation) or the 
appropriation of the ground (on which to perform it). A teacher who has 
crossed over the reality levels (tattvaparaga) can initiate (his disciple) 
anywhere once he has worshipped Siva, and meditated on the Path 
mentally (within himself). 

By whatever Path the teacher who is steeped (bhavita) solely with a 
sense of identity with Siva (sivabhava) performs (this initiation, whatever be 


! Read idam akhandam for idam amandam. This emendation is only tentative. 
? This is thus done purely mentally, without recourse to the outer ‘threads of the fetters’ 
(pasasütra) and the like. 
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the number of) reality levels (it involves, starting with many) up to (just) 
one (ekatattvanta),’ it is devoid of such (purifying processes whereby the 
disciple is induced) to take birth (successively in higher world orders). (1- 
3ab) 


(The teacher has meditated on the Path) *mentally', not by imagining it 
in the thread of the fetters (pasasütra) or the like. (A teacher who is fit to 
perform this initiation is one who has) ‘crossed over the reality levels (tattva)’, 
certainly not one who has not. The sense is that he does not have the authority 
(to perform) such a rite. As he will say: 


"The teacher may perform the brief rite (of initiation) to the degree in 
which his knowledge (of ultimate principles) is well exercised and he is 
identified (with Siva); otherwise not." 


Having in this way defined (this initiation as one that is) devoid of such 
(purifying processes whereby the disciple is induced) to take birth (in 
progressively more elevated worlds), he (now) talks about the various Mantras 
(required to perform it). 


The Required Mantras and Oblations 


TARASA wed чата 3o 
затей їчтє катка ЧИТЕ far 1 

чё Ward тенте 11 1 
таче ЯТ ЖЕТЕТ NAFA, |d 

we чей чт ат ач weeds Єй чо! 
aa: Pit siempre d 
апае at qx та чебичти & dg 


pardmantras tato 'syeti tattvam samsodhayamy atha 13 11 
svaheti pratitattvam syac chuddhe purnahutim ksipet | 
evam mantrantaraih kuryat samastair athavoktavat | 4 || 
parasamputitarh пата ѕуйһапат prathamantakam | 
satar sahasram sástam và tena Saktyaiva homayet W 5 ll 
tatah pürneti samSodhyahinam uttamam idrsam | 
diksakarmoditam tatra tatra Sastre mahe&inà M 6 11 


(The teacher should first utter) the Parà mantra for each principle 
and then (say): “I purify (this) principle within him", followed by SVAHA.S 


3 СЕ above, 11/39cd-41ab and 16/187ab. The one principle is, of course, Siva. This is an 
immediate form of initiation. 

“Below, 18/8. 

5 SAUH AMÜKASYA PRTHVITATTVAM SODHAYAMI SVAHA etc. 
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(Then,) when it has been purified, he should cast a full oblation (into the 
fire). He should do the same with all the other mantras; or else, (he can do 
it) with them collectively, as taught previously.’ He should pronounce the 
name (of the disciple) in the nominative encapsulated by Para with SVAHA 
at the end." He should offer with this (Mantra), according to (his) energy, 
one hundred, one thousand or (another) eight oblations,* to then (complete 
the offerings with) a full (oblation). This kind of initiatory rite, the best (of 
all), which is free of (the Path that is) the object of purification, is taught by 
Маһеуага? in various scriptures.” (3cd-6) 


‘According to (his) energy’ means ‘as is his capacity’. Thus, the sense 
is that (the teacher) should perform a hundred fire offerings or a thousand, in 
accord with the time and place etc. (in which he does it). (This initiatory rite is) 
‘free of (the Path that is) the object of purification’. The meaning is that the 
deposition of the Path etc. need not be done here (in this case) at all, even 
mentally. ‘In various scriptures’, that is, in, for example, the Kiranatantra. As 
is said there: 


‘I will talk about another (form of) initiation. (This one) i 
(only) with the Siva principle. Having in the beginning placed within Siva’s 
mantra" the name of the individual soul (who is being initiated), conjoined’? 
with the syllable OM (pranava) and having then encapsulated (his name with) 
Sambhu,"* he should offer oblation. Such is the fire offering of a thousand 
(oblations) that disconnects the three fetters. O Bird! It is hard to obtain this 
initiation which (is performed) by removing along with the others (adi) (the 
purifying processes whereby the disciple is induced) to take birth (in successive 
worlds).' ^ 


connected 


^ 17/46. 

1 SAUH AMUKANAMA SAUH SVAHA. 

* With another cight, they become one hundred and eight or one thousand and eight. 
° Note that here by *Mahesvara', Siva is clearly meant, not Abhinava's teacher, Sambhunttha. 
"The use of the Рага Vidya (SAUH) here and the Malini alphabet qualifies this brief initiation as 
a Trika rite. However, Abhinava is quick to tell us here and at the end of this chapter (18/11) that 
this rite ught in various Tantras, referring especially to the Kirana and Diksottara, both of 
which are Siddhantagamas, although he does also refer to the Brahmayamala (18/9). Jayaratha 
quotes a parallel passage from what appears to be the Kiranatantra, in which, instead of Рага, we 
find Siva. Although these lines cannot be traced in the 12 chapters of the published Vidyapada, 
the reference in the vocative to Garuda, who only dialogues with Siva in the Kiranatantra, 
practically confirms that it is drawn from the remaining unpublished part. Thus, as Abhinava does 
not cite any Trika source, as he would normally do, it is possible that Abhinava has drawn the 
basic framework of this brief, simple procedure from the two Siddhantas and made it into a Trika 
rite. Certainly, Jayaratha could not find a Trika source. 

!! MS Th хат ante – Siva at the end’ for sivamantre.- ‘within Siva's mantra’. 

? Read with MS Th -sarhyuktarh for —sariyuktürh. 

1 Read 'saribhurh for Sambhuh (conj.). 

'* If we assume that МАМАН SIVAYA is Siva's mantra, if the postulant is called Devadatta, the 
first step in the formation of this mantra is: OM DEVADATTAYA МАМАН SIVAYA. If 
Sambhuh is, as usual, in the dative, we get sambhave. Encapsulating the name of the postulant 
with that we arrive at: 


OM SAMBHAVE DEVADATTAYA SAMBHAVE SIVAYA МАМАН 
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He (now) talks about the various Mantras (required) here also. 


мейе Taher їй. 1 
afe ar fiver «анала faf. us d 


pratyeka mátrkayugmavarnais tattvani sodhayet | 
yadi và pindamantrena sarvamantresv ayam vidhih 117 11 


In this (rite, the teacher) may purify the principles one by one with 
by means of pairs of phonemes of the Matrka and Malini (alphabets), or 
also if he does so by means of a syllabic mantra (pinda), this procedure 
applies to all the Mantras (in general). (7) 


The ‘pairs’ consist of (phonemes drawn from the) Marka and Malini 
(alphabets). ‘This procedure’ is modified in the manner explained 
(previously).^ 

Nor is this to be done by the teacher alone (it must also be supported by 
his practice). Thus he says: 


The Teacher Must Be Well Qualified 


AM TET Sp AAAI: | 
тект eT йт fni ФИ ATT 06 odi 
Areas чї таз fe чта | 

эл were: fg art afer: d$ od 


yathà yathà ca svabhyastajfiánas tanmayatatmakah | 
gurus tathà tathà kuryat samksiptam karma nànyathà || 8 11 
Sribrahmayamale coktam samksipte ‘pi hi bhavayet | 
ууйрїїт sarvadhvasamanyam kin tu уйде savistarah | 9 11 


This kind of initiation involves conjoining the soul of the disciple to just one reality 

level (ekatattvadiksà), namely, Sivatattva. This is a kind of initiation that bestows immediate 
release — sadyonirvanadiksd, and so there is no travelling through the worlds to which the soul is 
ely conjoined. Here we have yet another example of how Abhinava promotes this 
у of immediate release over and above liberation after death. Abhinava is here implicitly 
implying that, although this is not generally the case in the Siddhànta, here is an example of this 
kind of initiation that we do find amongst the procedures taught in the Siddhanta, thus supporting 
the Trikakaula view that liberation while alive is the most excellent. 
55 Sec above, 17/11cd-12. We have seen that the Mantra there used to invoke the principles is: 
МАМАН К$АМ / PHAM DHARE TVAM AVAHAYAMI МАМАН TUBHYAM DHARAYAI 
МАМАН / SVAHA. Following that model, the basic form of the Mantra here requires that 
phonemes from both syllabaries and instead of AVAHAYAMI — ‘I invoke’ have SODHAYAMI 
— ‘I purify’ with the principle in the accusative rather than the vocative. Thus, we are at: МАМАН 
KSAM PHAM DHARAM SODHAYAMI NAMAH TUBHY AM DHARAYAI NAMAH. 

In the ‘comprehensive mantra’, the single names ‘Earth’ etc. are substituted by the 
generic expression sarvatattva — ‘all the principles’. 
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The teacher may perform the brief rite (of initiation) to the degree 
in which his knowledge (of ultimate principles) is well exercised and he is 
identified (with Siva); otherwise not. (8) 

And (so) it is said in the venerable Brahmayamala that ‘(the 
teacher) should imagine (and contemplate) (bhavayet), the universal 
pervasion common to all the paths'* in the brief (rite of initiation) 
(sariksipta) also, however, in the (full) sacrificial rite (the projection of the 
paths) is extensive (in all its details)."'" (9) 


The ‘sacrificial rite’ (уйда) is the ritual action involved in offering an 
obligatory sacrifice. This is the meaning. 

Surely (one may ask), if this is so, what is the use of the extensive rite, 
that can only) be accomplished with much effort and expense? With this doubt 
in mind, he says: 


зт чаа fafand af aaa | 
wares fafand fara Igo I 


atanmayibhütam iti viksiptar karma sandadhat | 
kramát tádütmyam ейі viksiptam vidhim асағе 11 10 11 


If (the disciple) is not identified (with Siva), (the teacher) should 
apply the brief rite (of initiation). (Thus,) he gradually attains a state of 
identification. Accordingly, he should perform (this) brief procedure 
(vidhi)."* (10) 


He (now) concludes the topic of (this) chapter. 


afr fattrenisd gra a: Влае: | 
кїчї Ф чоч qf MAT 1199 od 


sarhkşipto vidhir ukto “уат krpaya yah Sivoditah | 
diksottare kairane ca tatra tatrapi Sasane | 11 Il 


'^ Basically, this amounts to imagining and thereby experiencing that all the Paths pervade each 
other equally. 

" Read savistarah for na vistarah. 

'* Even though it occurs twice, I have emended viksiptarh to samksiptarh as the sense demands, 
and is also the way in which this rite is called above, in verse 9. Moreover, this is 
Abhinava himself refers to this procedure in the following verse. 

As the name of the rite, Gnoli understand viksipta to mean 'special' — vi 
though in a general sense he too understands it to mean ‘brief’ — samksipta. The application of 
these two meanings to the same word is well exemplified by Gnoli's translation of this verse 
which, translated into English, is as follows: 

"If he is not identified (with Siva) he may rejoin this state of identification by taking ир 
the special (viksipta) (rite of initiation), whereby he gradually attains a state of identification. 
Thus, he should (subsequently) perform (this) brief (viksipta) ritual procedure (vidhi).’ Cf. above, 
note 17,121. 
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This is the brief procedure that Siva has taught out of compassion 
in the Diksottara and Kirana and in various places in the scripture 
(ќаѕапа).° (11) 


The end. 


The one called Jayaratha who possesses the most excellent skill in the 
brief liberating rite of initiation, has commented on this, the eighteenth chapter. 


This is the eighteenth chapter of the venerable Tantraloka, called the 
Exposition of the Brief Initiation (sarnksiptadiksa). 


? [ could not trace this brief procedure in the part of the Diksottara that has survived. It is also not 
found in the twelve chapters of the Vidyapada of the Kiranatantra published by Vivanti. 


CHAPTER NINETEEN 
The Initiation of the Immediate Exit from the Body (sadyahsamutkramah) 


I bow to the powerful one (balavat) who, not assuming (his) fierce 
form, is the Pervasive Lord (vibhu), who has the strength (bala) to separate and 
conjoin what arises from the glorious outpouring (vibhava) of the duality of 
phenomenal existence. 


Now, by means of half of a verse, he makes (the following) enunciation 
in order (to go on) to describe the initiation that bestows Nirvana immediately. 


эте тетти char Peer | 


atha sadyahsamutkrantiprada diksà nirüpyate | 


Let us now proceed to expound the initiation that administers an 
immediate exit from the body. 


Surely (one may ask), this (initiation) has not been taught with such 
clear evident words (in the Málinivijayottara so as to be known that it is taught 
there). As this book has been undertaken on the basis of its authority, what is the 
purpose of describing that (initiation here)? With this doubt in mind, he says: 


The Initiation Whereby a Dying Man Attains 
Siva at the Moment of Death 


Tea &єчтї f aT | 
{ееп tetera ferait чето! 


tatksanüc copabhogad và dehapate Sivarn vrajet | 
йу uktyà málinisástre siicitasau mahesind V 1 11 


The Lord has briefly referred (to this initiation) in the 
Málinivijayottara (malinisastra) with the words, һе) goes to (Siva) when 
the body drops, either at that very moment, or else after (he has) enjoyed 
the worldly experience (predetermined for him in another world) 
(upabhoga).”' (1) 


We have not stated this as (just our own idea. Thus, he says: 
ачта чај этте: | 
ШЕМ drei гете атата 1 9 odi 


' Line lab is МУ 1/45са. MV reads dehapatac (‘after (his) death") for dehapate (‘when (he) 
dies’). The reading dehapátàc is also the one above in 13/203 where this line is quoted. See notes 
there concerning the alternation of these two variant readings according to the context. 
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Ra maaa чачат | 
этели: Sa релт Жү 03 |i 


dehapáte samipasthe saktipatasphutatvatah | 

Sankarim diksüra tasmád diksaksanat param M 2 || 

Sivam vrajed ity artho ‘tra pürvaparavivecanát | 
vyakhyatah #гїтаїйзтайКат gurunà sambhumürtinà || 3 11 


When death (dehapata) is immanent, having attained Siva's 
initiation (Sankari diksa), by the flashing forth of a descent of the power (of 
race), (immediately after) the moment (he receives) initiation, he attains 
iva. The matter (artha), discerned from beginning to end, and so (taught) 
here, has been explained to us by (our) teacher, who is a veritable 
incarnation of Sambhu.? (2-3) 


‘Death (dehapata) is immanent’, that is, is going to happen in two or 
three moments. 
He now presents the variety of (the forms of) the descent of the power 
(of grace) (that can take place) when this is so. 
The Ascertainment of Impending Death’ (kalaveksa) 


Qualifications for the Initiation of the Immediate Exit from the Body 


Чет GTA ета: TTT | 
ая Weser үёйёйчат: at 99 и м 


2 The play on words here clearly suggests that Abhinava is referring here to his Trika teacher, 
Sambhunatha. Further ahead, Abhinava again tells us in the following introduction that his 
exposition is inspired by Sambhunatha’s teaching (19/9). There are several mantras of the Razor 
(ksuriküvidyà). This one is found in the MV. We may assume that Abhinava went through this 
passage with his teacher, as he did it seems all or most of the MV. Indeed, we catch glimpses of 
Sambhunatha’s guiding hand throughout his presentation of the rites of the MV, right from when 
he begins to do so above in chapter fifteen. 

One of the reasons Abhinava and his teacher Sambhuniitha took so much interest in 
initiatory rites performed at the point of death was probably because they fitted the model of 
immediate release, in contrast to its gradual attainment. Indeed, at the point of death, the two 
coincide. The devout Saivite observant, all his life of his ritual duties and rules of conduct 
bringing the accumulation of further Karma to an end, would welcome death as his entry into the 
liberated state. Others could be purified through these rites of the remaining Karma directly. 
Abhinava comments on MV 1/45d above in 13/234cd-235, presenting the initiation that is 
imparted at the point of death as one that bestows immediate liberation (sadyonirvana). He quotes 
lines from MV 1/44-46 at the beginning of this chapter and Twenty-one (concerning the initiation 
of those who are absent (pároksi)), both of which deal in different perspectives with the moment 
of death and the opportunity it affords to liberate the dying man. The context in the MV is the two 
kinds of possible liberation, immediate (in this life), and gradual (after death), Abhinava shifts the 
application to this other context. 

? We find that the two main topics of this chapter, i.e. the ascertainment of immanent death 
through signs and omens and yogic suicide, are commonly treated together in the sources. 
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yada hy ásannamarane saktipátah prajayate | 

tatra mande ‘tha gurvàdisevayayuh ksayam vrajet | 4 Il 
athava bandhumitradidvara sásya vibhoh patet | 
pürvam và samayi naiva param diksam avaptavan || 5 11 
üptadikso ‘pi và pranan jihasuh klesavarjitam | 

antyan gurus tadà kuryat sadyautkrantidiksanam \\ 6 11 


If a descent of the power (of grace) takes place when (the disciple) is 
close to dying, the teacher should impart the initiation that, free of 
impediments (klesa), (grants) an immediate exit (from the body) to those 
who are at the end (of their life). (He should do it in the following 
circumstances). 1) If (the descent of the power grace is intense-cum-)weak* 
and (the disciple's) life is coming to an end, in the course of the service he 
has offered to (his) teacher and others. Or (2) that (power of) the Lord 
descends mediated by (the prayers) of (his) relatives or friends etc. Or (3) 
iously a (common) regular initiate, (but) has not received the 
ion, or (4) if he has received it, he wants to abandon his vital 
breath (and with it, worldly existence).° (4-6) 


‘(The disciple’s) life is coming to an end’, and as it wanes away, he is 
considered to be a (common) regular initiate. ‘That’ is (the Lord's) power (of 
grace). The sense is that thus (the teacher) should impart the initiation that 
(grants) immediate exit (from the body) to (the disciple) in whom it is apparent 
that the Supreme Lord’s descent of the power (of grace) has taken place. (This 
can be either) due to the service the one who is close to death has rendered to 
(his) teacher, or if he is himself incapable (of doing so) by himself, by the 
prayers of (his) relatives and friends etc. (The reference to) the ‘regular 
initiate’ should be taken to mean that a medium descent of the power (of grace 
takes place in his case,) and that to one who ‘has received it’, an intense one. 
‘Those who are at the end’ are those who desire to go forth (from the body). 
This is the meaning. 

This task is not to be performed for them when it is not the time (to do 
so). Thus he says: 


* See above, 13/218 ff. 

5 See below, 21/6-1 Lab. » 

6 It is clear from what Abhinava says further ahead in verse 9 that his teacher Sambhunatha taught 
him the circumstances that qualify a disciple close to death to receive this initiation. Cf. above, 
14/20-22. See below, Chapter Twenty-one, which deals with initiation at the time of death or soon 
after, especially 21/9c-11b and notes. 
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я esse aft seme 1 


ааст seat ч Ваң ds и 
чч fere set emu wie | 
зерне «999 wen freu и с и 


na tv apakvamale парі Sesakarmikavigrahe | 

kuryad utkramanam $rimadgahvare ca nirüpitam 117 M 
drstvà Sisyam jaragrastam vyadhinà paripiditam | 
utkramayya tatastvenam paratattve niyojayet 11 8 || 


(The teacher) should not (impart the initiation that) causes one to 
exit (from the body) if (his) Impurity has not’ matured (and so is not ready 
to be гетоуед), or to one who (still) has a residue of Karma left. It is said 
in the venerable Gahvara that ‘having observed that the disciple is 
consumed by old age and is severely afflicted by illness, (the teacher) should 
cause him to quit (the body) and then conjoin him to the Supreme Reality.” 
(7-8) 

(One whose) ‘Impurity has not matured’ is one who has not received 
а descent of the power (of grace). This is the meaning. “Опе who (still) has a 
residue of Karma left’ is one who is not close to dying. And пог! is this 
proved just by reasoning alone, thus he says that (it said) ‘in the venerable 
Gahvara' . 


7 Read na tv- for natv-. 

* These words are not to be understood literally (the theory of the maturing of Impurity was 
refuted above, 13/54 ff.) but rather, layaratha says, in the sense that of ‘one who has not 
received a descent of the power (of grace)’. 

° How this is done according to the Gahvaratantra is outlined below in 19/17-20. Abhinava quotes 
this verse from the Gahvara above also in 16/182, where he says it is from there. Jayaratha also 
quotes it in TÀv ad 9/130cd-131ab and 13/236-238, and Ksemaraja in SvTu ad 4/148cd-149, 
where he also says it is from there. Cf. Svacchandatantra: 


"The initiation without seed that bestows immediate liberation (sadyonirvanada) is the 
second one. It disconnects (the soul of the initiate) from the three fetters, namely, those that have 
passed, those not yet come, and those that have begun. At the end of the initiation, (he is) pure, 
and when the body is abandoned, (he attains) the supreme plane.’ SVT 4/148cd-149 


Ksemaraja explains: ‘Immediate’ means just after the condition in which the energies of 
the body (dehakalà) have been disconnected by initiation, energized by means of Mantra. Thus, 
(the initiation is one) that disconnects the three fetters, even when (their) effects have begun (to 
operate). ‘When the body is abandoned’ is the time when the body is abandoned, which is the end, 
that is, the successful conclusion of the initiation. This is the meaning. The that it should be 
performed in this way when that death is at hand, having ascertained (that is so) by the nephast 
signs etc. (that indicate its advent). As is said in the venerable Gahvara: 


‘having observed that a disciple is consumed by old age and is afflicted by (serious) 
illness, (the teacher) should then make him leave (the body) and conjoin him to the supreme 
reality." 

1 Emend ласа to na са. 
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And nor" is the scripture referring only to the condition of one who is 
close to dying. Thus he says: 


amaaa arvana: | 
Takers strep ац и $ 1 


visesanavisesyatve kamacáravidhanatah | 
pürvoktam arthajatam sri&ambhunátra nirüpitam \\ 9 || 


The object of specification (i.e. the disciple) and the specified 
attribute (i.e. old age) are freely interchangeable (in this expression), 
Sambhu has described here the matters (arthajata) mentioned previously, 
accordingly." (9) 


If the disciple is the object of specification, and the specified attribute is 
that he is consumed by old age, then the initiation that (grants) immediate exit 
(from the body) is for the disciple who has received, for example, (the common) 
regular initiation, or else is previously a regular (initiate but has not received the 
supreme initiation). Thus, it is said to be of two kinds. In the opposite case, that 
is, (the object of specification) is the fact of being consumed by old age, and 
(the specified attribute) is the condition of the disciple by virtue of (his) service 
to the teacher and so on, and so it is said to be of two kinds.” 

In accord, in this way, with the proper time (to do so), he explains the 
deposition of the Razor and the rest. 


The Deposition of the Razor (krpanyadinyasah) 
that Severs the Vital Points 


fat yalfed ad pear mms: 
Этиет (бато miwdüu eo |! 


vidhirh pürvoditam sarvam krtva samayasuddhitah | 
ksurikam asya vinyasyej jvalantirm marmakartarim V 10 11 


Once having completed all the procedure explained above and 
purified (the disciple) from the rules (thus exempting him from their 
observance), (the teacher) should deposit onto him (the Vidya called) the 


?! Emend naca to na ca. 

12 Above in verses 19/4-6. 

13 The one of the two expressions is ‘disciple’ and the other one ‘overcome by old age’ or 
‘afflicted by illness’. If by ‘the object of specification’ one means the disciple, the sense is that he 
is а common, regular or other kind of initiate (see above, 19/5cd). If by the ‘object of 
specification’ one means ‘consumed by old age’ etc., the translation would be: ‘having seen a man 
overcome by old age etc. as a disciple’ etc. The reference is to the cases mentioned in above in 
verses 4 and 5ab. 
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Razor (ksurika) that, blazing (with energy), severs the vital points 
(marman)."* (10) 


That deposition is taught in our own scripture itself. 
Thus he says: 


зат valet ae PORS, | 
натта: arf Чөл g 1 95 1 
эптїї umm qe aAA, 1 

aS Ферт тең 114% |i 
ает ASEE SHUT | 

Зра ТТ remp expe (а 123 1 
этїя dp fend ЇЧ: | 
areata at апбан i ex i 


Krtva? pürvoditam nyasam kalanalasamaprabham | 

sarhrtikramatah sardham srkchindiyugalena tu \\ 11 M viparitavidhanena 
agneyim dharanam krtvà sarvamarmapratapanim | 

pürayed vayuna deham amgusthan mastakantakam 12 ll 

tam utkrsya'* tato ngusthad ürdhvántar vaksyamanaya | 

krnten marmani randhrantat kalarátryà visarjayet V 13 Il 

anena kramayogena yojito hutivarjitah | 


"(It is said) in the venerable Malinimata (i.e. the Málinivijayottara) 
that *the aforementioned deposition," that shines like the Fire (at the end) 
of Time (kālānala), is performed first in (reverse, that is) in the sequence 
(of) withdrawal, along with the pair (of syllables)? SRK and CHINDI.” 


14 Concerning the marman, see below, note 20,17. 

' MV reads гада. 

16 MV tam utkrsya. 

1 TĀ 19/11-13 is almost a literal quote of MV 17/26-28. TA 19/11ab = MV 17/26ab. There tadā 
reads krtvà — ‘(after) having performed’ 19/12-13a = MV 17/27-28a (literal quote). See above, 
14/41-42ab for other parts of this passage. 

1# The depositions of the alphabets — Matrka and Malini — are taught in chapter three of the MV, 
and Sabd: taught іп MV 8/27-32ab. See above, 15/117cd-120 for Мацка (which is the same 
as Sabdaragi), and 15/121-125ab for Malini. The text does not specify which of these should be 
used. One may assume, (as Vasudeva suggests (2004: 439 n 204),) that any or all of them may be 
used. Thus, with Sabdarasi /Matrka, deposited in reverse, the units would be SKRK KSA 
CHINDI, SKRK HA CHINDI etc. and with Malini SKRK PHA CHINDI, SKRK DA CHINDI 
etc. They would be placed in the corresponding parts of the body, as prescribed for their original 
deposition. 

? One wonders whether to emend sárdhari (along with’) to sárnarn (‘with a letter’), 

* The corresponding text of MV 17/26 as emended by Somadeva (2004: 138) reads 

tadà pürvoditam пуйзат kalanalasamaprabham | 

viparitavidhanena kuryà * * dviyugmatam (> kuryat skrkchindiyuggatam) V 
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Then, having performed the meditation on the Fire (@gneyim dharanam) 
that heats up all the vital points," the body should be filled with (the vital) 
breath from the big toe to the top of the head. Then, having dragged (the 


Thus, Málinivijayottara says: 


‘(One should) then perform the aforementioned deposition, that shines like the Fire (at 
the end) of Time (kalanala), in reverse, (with each phoneme encapsulated) within the pair (of 
syllables) SRK and CHINDI. (The teacher) should perform the meditation on the fire 
(авпеуїт dharanam) that heats up all the vital points. After that, the body should be filled 
with (the vital) air from the big toe to the top of the head. Then having dragged (the vital 
breath along) from the big toe, he should lead it to the end of the Cavity of Brahma. (In this way,) 
the knower of yoga should sever all the vital points with this mantra,” MV 17/26-28 


The deposition to which the text is referring may be Sabdaràsi. It is taught in MV 8/27- 
32ab. This is simply the Sanskrit alphabet. Depositing it in the reverse order, the first letter would 
be KSA. Thus, the form of the first unit in this case would be SRK KSA CHINDI, followed by 
SRK HA CHINDI, SRK SA CHINDI, and so on, 

The Mantra encrypted in the Malini code is given in the following verse 17/29 of the 
MV, where it is called Kalaratri (the Dark Night of Death) that ‘severs the vital points’ in the 
body. These are the marman taught in Ayurveda and the martial arts as centres in the body where 
conjunctions take place, and so are both vital (in the sense also of essential) and weak (see below, 
note 20,17). The Tantra warns that one should take great care not to utter this mantra. After 
repeating just 50 times, it causes a severe headache (MV 17/31ab), and one must take care with it, 
"if one wants to live a long life’. In 19/11-13, which needs to be read together with this, where 
Abhinavagupta quotes these lines, he says not fifty, but a hundred, The Mantra taught for this in 
MV is given below in 30/55cd-57. Again, below in 30/58-61, mantras of the same sort, for the 
same purpose, are drawn from the passage of Tantrasadbhava quoted above. 

?! This meditation is described in MV13/20cd-33 as follows. 


"Now listen to (the meditation) pertaining to Fire. (I am teaching you this) so that yogis 
(may) achieve accomplishment in Yoga (yogasiddhi). (20cd) 

1) (The yogi) should think that there is a triangle, which has a halo of red flames, in the 
body (read dehe for dehan). О goddess, in seven days it becomes (fierce and) powerful, and 2) in 
a month the adept is freed of all (his bodily) wind and phlegm. Sleepless and eating much, he 
urinates and defecates little. 

3) At the end of season, he (can) burn at will (any) thing that is clearly visible, and 
becoming the equal of fire in three years, he plays as he wishes like fire. Angry, he burns up 
everything, forests, groves and stones 

4) He should think of hi as mounted on a triangular mandala. (Thus) he is skilful 
in all things of many kinds, including business. In (another) seven days, һе is freed of disease, and 
5) with six (more) he is one with fire. 6) In three years, he beholds the essential nature of fire 
completely. He becomes firm in each thing that he perceives, according to the type of its power. 
Q1-26) 


7) Contemplating (his) Self, as before, in the middle of the palate, shining with flames, 
he sees all the Lords of the principle of Fire in due order. 8) Meditating on that as being the same 
as the solar orb and like fire covered with smoke, he become the equal of the lord of the principle 
of Fire, who is in the middle of it. (27-28) 

9 He should meditate on all things luminous like a smokeless fire from which the mass 
of darkness has been removed by (its) light. 10) And there itself he attains to lordship over it. 11) 
By day, he should think there of the radiant energy that is in the form of the light of fire. 12) When 
it has become well stable there, (the yogi) becomes just as it is. (29-30) 

13) The fire shines there like a lamp made of jewels, and the yogi, being one with it, 
attains the lordship of the Lord of Mantras. 14) Meditating on fire internally and externally within 
it everywhere, undivided, he does not fall from that place up to the end of creation (атага). 15) 
And when the end of creation comes, he reaches Sankara’s supreme and tranquil plane. This is the 
fifteen-fold visualization of fire (vahnidharana). (31-33) 
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vital breath along) from the big toe up to the top of (the disciple's head, the 
teacher) should sever (his) vital centres (marman) with (the Vidya of) 
Kalaratri (the Dark Night of Death), which will be taught later,” and expel 
(the breath) from the extremity of the cavity (at the top of the head). 
Conjoined by applying this process (kramayoga),” even a (common) initiate 
(samayin) who has not offered oblations (is conjoined to the supreme 
reality,) and attains (the fruit of) that initiation.” (11-14) 


22 See below, 30/55cd-57, which corresponds to MV 17/30cd-31. Instead of TA 19/13bcd: 
ürdhvàntam vaksyamànayà | 
krnten marmáni randhrantat kālarātryā visarjayet | 


“(Then, having dragged (the vital breath along) from the big toe) up to the top of (his 
head), he should sever the vital points (marman)* by means of (the Vidya of) Kalaratri (The Dark 
Night of Death), which will be taught latter." 


MV 17/28bcd reads: 


brahmarandhrantamanayet | 
chedayetsarvamarmàni mantrenanena yogavit || 


‘(Then having dragged (the vital breath along) from the big toe,) he should lead it to the 
end of the Cavity of Brahma, (In this way,) the knower of yoga should sever all the vital points 
(marman) with this mantra." 


Concerning marmans, see below note 20,17. This same mantra, in various forms, is also 
found elsewhere including several Siddhüntügamas. For example, according to Rauravdgama 
(kriyapada) 1/15cd (p. 20), the Ksurikamantra is OM SIM CHIM. Bhat supplies the following 
references, remarking that they are all corrupt. According to the Karandgama: mantrah proktah 
Sivasyeha jagatsrstilayatmakah | ‘this Mantra, which is the emanation and dissolving away of the 
universe, belongs here to Siva’ (1/2/13cd). Further ahead we read: 


ci ccha ci cchyaksarath grhya krdvarnasamyutà | 
ksurikady astavarnarh tu sarvakaryesu püjitam Il 


"CI CCHA СЇ and, having grasped the syllable CCHI conjoined to the letters КЕТ, (the 
mantra) consisting of eight syllables beginning with KSURIKA, is worshipped in all (its) tasks." 
Karanagama 1/2/35. 


The Vidya in this case is: KSURIKA CI CCHA CI CCHIKRT. 


According to Suprabhedágama 1/3/SSab ości vivicidi ksi ut ksurikamantram uttamam | 
it is OSCI VIVICIDI KSI UT. According to the Vatula quoted in Sivagamasekhara (volume two, 
p. 377) it is $I CHI KSURIKASTRAYA PHAT. 

? This expression appears in MV 1/47, where we read: ‘Once the supreme plane has been attained 
by means of this gradual union (kramayoga), one never returns to the fettered state, (but always) 
abides within one’s own pure Self.’ It is quoted below as 22/6cd-7ab. 

% anena kramayogena yojito hutivarjitah | samayyapy eti tm diksam ТА 19/14abc is clearly a 
paraphrase of the following verse, cited by Jayaratha in TAv ad 19/55: 


апепа kramayogena yojitah parame райе | 
samayy api mahadevi diksoktam phalam aśnute \\ 


I have translated accordingly. Moreover, it is likely that this verse came after MV 17/32, 
where the printed edition signals a lacuna. 
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(The Vidya Kalaratri) ‘will be taught latter" in chapter thirty.” ‘He 
has not offered oblations’ means that (everything is done) only with 
meditation alone (anusandhana). 

He presents another way here (of doing this). 


Severing the Vital Centres by the Circulation 
of the Breath in the Body (carah sariragah) 


Pirai cee enfe fare us d 


sodaSadharasatcakralaksyatrayakhapaficakat | 
kvacid anyataratratha práguktapasukarmavat \l 15 11 
pravi$ya miilarn kandade§ chindann aikyavibhavanat | 
pürnáhutiprayogena sveste dhàmni niyojayet 16 11 


Now here (according to others, this can be done) as is the animal 
sacrifice (pasukarman) described previously. Once entered the root 
somewhere, by means of one or other (of the groups of) the sixteen 
supports, the six wheels, the three targets, (or) the five voids,” or elsewhere, 


2 See 30/55cd-57. 
% Cf. the Ürmikaulàrnava: 


gatcakram [-cakra] sodasadharam trirlaksarh vyomapaficakam \ 2/184 ll 
sahasotsdhayogena yugapac chaktiyogatah | 


Perhaps Abhinava's source, indeed that of the Kubjika Tantras also, is the beginning of 
chapter seven of the Netratantra. The Goraksasarihit (more accurately named Srimatottara) 
follows the same overall layout as we find in the NT, and was certainly later. Once the GS has 
talked about the Six Cakras, it goes on, as here, to talk about the nadis and the circulation of the 
vital breath (prána). According to the Netratantra: 


rtucakram svaradharam trilaksyarh vyomaparicakam V 1 Wl 
granthidvadasasamyuktarh Saktitrayasamanvitam | 
dhamatrayapathakrantarn naditrayasamanvitam || 2 | 
jfiatvà $агїгат susroni daśanāđdipathāvrtam | 
dvásaptatyà sahasraistu sardhakotitrayena са W 3 W 
nádivrndaih samakràntam malinam vyadhibhirvrtam | 
süksmadhyanamrtenaiva parenaivoditena tu 4 || 
üpyáyam kurute yogi dtmano và parasya са | 

divyadehah sa bhavati sarvavyadhivivarjitah V 5 1 


"There are six Wheels, sixteen foundations, three targets and five Voids. Endowed with 
twelve knots and three energies, covered by the path of the three abodes and possessing three 
channels — O lady with beautiful hips, once known the body, covered by the paths of the ten 
channels, the 72,000 and with the billion and a half, and pervaded by the groups of channels, and 
dirty, enveloped by diseases, the yogi nourishes himself and the other with the nectar of subtle 
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meditation and that arisen from the other. (Thus,) it becomes a divine body, free of disease." 
(7[1с-5) 


1t is remarkable that, although out of these series of inner locations, the Six Wheels 
(satcakra) are much better known nowadays, even so, they seem to be of so little importance to 
Jayaratha that he does not mention them at all. Nothing has changed over the two hundred years 
since Ksemaràja, who is no less oblivious of them. They are simply one of the series of ascending 
centres into which the division into sixteen is accommodated. Moreover, their locations are not 
those of the Six Wheels that are popular nowadays. Commenting on NT 7/1, Ksemarája says: 


sat. janma-nàbhi-hrt-tálu-vindu-nadasthanüni nadiméydyogabhedanadiptisantakhyani 
nādimāyādiprasarāśrayatvāt cakrüni yatra | sodasa angusthagulpha-jànu-medhra-pyu-kanda- 
ndadi-jathara-hrta-kiirmanadi-kantha-talu-bhriimadhya-lalata-brahmarandhradvadasantakhya 
jivasyadhdrakatvadadhara yatra. 


‘(The word) ‘rtavah’ (means) six places, namely, that of birth, the navel, the Heart, 
palate, the Point, and Sound. They are called, respectively, Nadi, Maya, Yoga, Bhedana, Dipti and 
Santa, They are ‘wheels’, because they are the basis (asraya) of the unfolding of Nadi and Maya 
etc. The ‘svarah’ are sixteen. They are the foundations (далаға), because they are where the 
foundation of the individual soul (is located). (They are) the toe, the ankles, the knees, the 
genitals, the anus, the Root, the Channel (пай), the stomach, the heart, the Channel of the Tortoise 
(kürmanádi), the throat, the palate, the centre between the eyebrows, the forehead, the Cavity of 
Brahma and the End of the Twelve.’ 


The Netratantra testifies to the existence of this set of six and sixteen etc. Abhinava 
picked this up either from there or some other source. Even so, considering how it became such a 
basic and extensively applied model, it is clear that its rare mention in Tantras prior to the Kubjikā 
Tantras suggests that they developed there initially most extensively, Certainly, this is true of the 
Six Cakra system in a special way. It is clearly very significant that in the Kubjikà Tantras the Six 
Wheels are described extensively. Thus, in chapter 25 of the KuKh is an exposition of the nature 
and content of the Six Wheels, Sixteen Foundations, the Three Targets and the Five Voids (listed 
in KuKh 25/2ab: safcakrarh sodasadharam trilaksarh vyomapaficakam |) (these are extensively 
described in Dyczkowski 2009: vol. 8 pp. 130-139 and vol. 9 pp. 102-123). Of these, the first 
group is by far the most important. It is described in verses 25/3cd-28 and several other places in 
the KuKh itself, and in the Kubjika Tantras. I have already established that the earliest extensive 
source so far identified of the Six Cakra system is the Western Tradition (pascimamndya) of the 
goddess Kubjika, and that the earliest descriptions of the Cakras in this form developed in the 
Kubjika Tantras. Note that in this account, the Linga in Root Foundation (mülüdhára) is facing 
west. This a characteristic feature of the Devi Linga worshipped in the Pa$cimámnáya, and so is 
strong evidence that this is the source of this passage, either directly or at least conceptually. 

We note that Gorakhanathis are first attested in Maharashtra, of which the area called 
Śrīdeśa or Daksinapatha is repeatedly mentioned in the Kubjikà Tantras. I am grateful to Jason 
Schwartz for pointing out to me that Kubjika is still worshipped extensively in Maharashtra as a 
regional goddess. Several Yogini temples and Siddha temples belonging to the 11" century 
onwards still survive in this area. They are a clear testimony of the practice of esoteric Kaula ritual 
of the sort registered in the Kubjikà Tantras in this part of India at that time. There can be no 
doubt that the Hatha Yoga attributed to Gorakhanatha emerged from Каша scriptural sources, 
especially Kubjika ones. The presence of both in this part of central India may well serve to 
indicate that it is here that these developments initially took place. 

It is of very great interest to the historian that these lines, exactly as we find in KuKh 
25/2ab noted above, also appear in the GoraksaSataka attributed to Gorakhnatha, one of the 
greatest founder figures of medieval Yoga. Whether the text is by him or not, we observe here a 
very clear link with the yogas of early Saivism. So compellingly important did these lines seem to 
be, and the yogic body to which they refer, that they are a centrepiece of this seminal work on 
medieval yoga, that belongs possibly to the 14^ century. The description of the Six Cakras in the 
GS is one of the earliest in the Yoga texts of the medieval period, and sets the basic format for the 
countless repeats with increasing detail that followed in parallel with their descriptions of the 
Tantras of this period. 
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whilst severing (the root), beginning with the bulb, etc., he should conjoin 
(the disciple to his) preferred abode by contemplating oneness and applying 
a full oblation. (15-16) 


‘Somewhere’ means (all the members of each group) together. 
‘Elsewhere’ (means) the Twelve Knots and other (such series of stations within 


We read in the Goraksasamnhita: 


satcakram sodasadharam trilaksarh vyomapaiicakam | 
svadehe ye na jananti kathar sidhyanti yoginah W 13 W 
ekastambhari navadvaram grharh paficüdhidaivatam | 
svadeharh ye na jananti katharh sidhyanti yoginah V 14 W 
caturdalarh syad adharah svadhisthanarh ca satdalam | 
nabhau dasadalarn padmam süryasankhyadalarh hrdi \ 15 11 
kanthe syat sodasadalam bhrümadhye dvidalarh tathà | 
sahasradalam йКһуйат brahmarandhre mahàpathe 16 I| 
üdhàrah prathamarh cakrar svadhisthanam dvitiyakam | 
yonisthdnarh dvayor madhye kamarüpam nigadyate \ 17 11 
ааһағакһуат gudasthanarh pankajarh ca caturdalam | 
tanmadhye procyate yonih kamaksa siddhavandità V 18 1 
yonimadhye таһйїїйгат pacimübhimukharn sthitam | 
mastake manivad bimbarn yo jānāti sa yogavit ll 1911 
taptacümikarübhüsarh tadillekheva visphurat | 


has one 
pillar and nine doors. How can yogis who do not know their own bodies be successft 

The (Root) Foundation has four petals, Svadhisthana, six petals. There is a lotus with ten 
petals in the navel, and one with twelve petals in the heart. In the throat is (a lotus) with sixteen 
petals, and one with two petals between the eyebrows. The one with a thousand petals 
on the Great Path in the Cavity of Brahma. (15-16) 

The (Root) Foundation is the first Wheel, and Syadhisthana is the second one. The 
location of the Yoni is between the two. It is called Kamarüpa. The one called the Foundation is 
. It is a lotus with four petals. In between them id to be the Yoni 
(> Kamakhya), praised by the siddhas. In the middle of the Yoni is a great Linga, which 
t. He who knows the sphere (bimba), which is like a jewel on its head, knows Yoga. It 
shines like heated gold, radiant like (the streak of a) lightning flash. GS 13-20ab 


trikonarh tat ригат vahner adhomedhrat pratisthitam V 20 W 
yat samüdhau param jyotir anantarn vi$évatomukham | 
tasmin drste mahayoge уйїйуйїат na vidyate \ 21 11 
svasabdena bhavet pranah svadhisthanarh tadasrayah | 
svadhisthanat padad asman medhram evabhidhiyate V 22 \\ 
tantund manivat proto yatra kandah susumnayà | 

tan nábhimandalarn cakram procyate manipürakam || 23 V 
dvadasare mahacakre punyapápavivarjite | 

tüvaj jivo bhramaty eva yavat tattvarh na vindati ll 24 11 


The triangle is the abode of Fire, It is established below the penis. The supreme Light, 
endless and omnipresent, is (perceived) in contemplative absorption (samadhi). When that is 
perceived in Maháyoga, there is no (more) coming and going. (20cd-21) 

The words ‘sva’ (denotes) the vital breath (prana). Svadhisthana is its support. From 
this plane of svadhisthana, it is called the penis (medhra). Where the Bulb (kandha) is pierced by 
Susumna, like a jewel that is threaded through with a thread, that is said to be the circle (mandala) 
of the navel, called manipüraka. The soul wanders around in the great wheel of twelve spokes, 
which is devoid of merit and sin, so long as he does not attain reality. GS 20cd-24 
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the subtle body). That is said (in the following passage, in which the sixteen 
supports are enumerated): 


“1) One should know that Kula is below the sexual organ (medhra), and 
2) the one called Poison (visa) is in the middle (of it). 3) It is said that the 
Empowered One (sakta) that impels the Sound of Awakened Consciousness 
(bodhandda) is in the Root (müla). 4) Then, the one called Fire is four fingers 
above that, below the navel in the Support of Fire (pavanadhára)." 5) In the 
navel itself is the one called the Jar. 6) The one called АП Desire (sarvakama) is 
on the (central) path, halfway between the navel and the heart. 7) The one 
called the Vivifier? is in the middle of the calyx (udara) of the lotus of the 
heart. 8) The Tortoise is in the chest, and the one called 9) Lola (the glottis) is 
said to be in the throat. 10) The Support of Nectar? (sudhà), the nature of which 
is nectar (sudha), is located above the glottis (lambaka). 11) The Lunar One 
(saumya), surrounded by the energies of the Moon, is located in the root of that 
same (glottis). 12) The one called the Lotus of Knowledge is between the 
eyebrows, in the Circle of the Sky." 13) The Support on the surface of the 
palate is (called) Raudra, and is sustained by Rudra's power. 14) (The Support) 
called Cintémani® is located on the Crossroad. 15) The Support of the Fourth 
(state)? is in the head, in the middle оѓ the Cavity of Brahma. 16) The Support 
of the (Middle) Channel (of the vital breath) (na@dyadhara) is subtle and 
supreme. It awakens to uninterrupted (literally ‘dense’) регуаѕіоп 
(ghanavyápti).5 (These are said to be the Sixteen Supports). 


Again: 


‘(The Five Voids are as follows). The Endless (ananta) Void (kha) is in 
the one called (the Place of) Birth." The second Void is in the navel. The third 


the NTu pavanadhare for pavanadharo. 

the NTu -madhyamarge for -padmamárge. 

in the NTu —-abhidhanákhyo for —abhidhano ‘nyo. 

in the NTu sudhüdhàrah for ѕийһаѕағаһ. 

?! Read as in the NTu gaganabhoge for gaganabhogo. 

® Read as in the NTu cintémanyabhidhanakhyas for cintamanyabhidhano “пуа. 

% Read as in the NTu turyadharas tu for turyadharasya. 

У Read as in the NTu madhye tu for vai hy ürdhve. 

55 Although their names and identity vary, the group of Sixteen Supports (@dhdra) is common to 
many Tantric and Kaula systems, and is carried on to later Yoga traditions. In his commentary on 
the NT (7/1cd, see Dvivedi 1985: 112-113), Ksemaraja presents their projection into the body in 
two procedures (prakriya). For the first, which is presumably the Tantric one (tantraprakriya), he 
simply lists the locations of the Supports, which in that procedure serve to sustain the individual 
soul in the body. The locations in the body are practically the same as those listed in the 77ка (Rai 
1975: 33). They are: 1) Toe, 2) Ankle, 3) Knee, 4) Anus (medhra), 5) Genitals (payu), 6) Root 
(kanda), 7) Channel of the vital breath (пайї), 8) Stomach, 9) Heart, 10) The Channel of the 
Tortoise (karmanádi), 11) Throat, 12) Palate, 13) Middle of the eyebrows, 14) Forehead, 15) 
Cavity of Brahma, 16) End of the Twelve. 

Ksemaraja goes on to quote this passage from an unknown source, introducing it saying 
that it is a list of the Sixteen Supports according to the Каша procedure (prakriya), and that they 
are said to sustain everything, not just the individual soul. 

3 See Appendix В to this chapter. 
? NT (7/272) reads janmakhyarh for janmakhye. 
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one is in the location of the heart. The fourth is in the middle of the Point 
(between the eyebrows). It is taught that (the fifth one) is called Sound (nada).* 


5% Commenting on the Dehasütra, from which it also draws its account of the Six Wheels, Sixteen 
Supports and the Three Signs, the Tika (fl. 172a-173a) explains the Five Voids as follows: 


yat [k, kh: tar] prthivyadivyomantam [kh: -vyomatarn] tad bhütüküíar | tathā [k, kh: yada] 
pürvoktanivrttikalàvyaptiparyantam [К: pūrvoktavrtti-; kh: — pürvvoktavriti-] уйуй! tatra 
pürthivabhütarn [k: -ta; kh: * thivabhüta] prathamam [k, kh: -ma] | tatha [k, kh: айй] 
gulphadinabhyantarm pratisthakalavyapti-paryantam [k: -vyaptir-] yavat tatra üpabhütarh [k, kh: 
apabhiitarh] dvitiyam | tathà punar vidyakalavyaptir yavat [k: -kalàrvyapti] tàvat tejobhiitasya 
vyaptis tathà śāntikalā [k, kh: Sakti -] уйуай vyüptis tavad vayubhitavyaptih | tatha 
Santyatitakalavyüptir yāvat — [kh: — Sütyütit-] tāvad — aküsabhütasya — vyüptih 1 evam 
bhütapaficakamelàpakena bhütakasar vyakhyatam | Tika MS К fl. 172a-172b 


1) The Void of the Elements (bhütüká a). The Void of the Elements is (that reality which) begins 
with Earth and ends with Space. The first is the Earth element. This is present as far as the 
aforementioned energy of Nivrtti extends. Then the Water Element, the second one, i: 
from the ankles to the navel, that is for the extent of the pervasion of the energy of Pratisthà. 
same way, the pervasion of the element Fire corresponds to that of the energy of Vidya, and the 
pervasion of the element Air to that of the energy of Santi, whereas the pervasion of the element 
Space corresponds to that of the energy of Sàntyatita. Thus, the Void of the Elements has been 
explained as the one that brings together the five (gross) elements. 


їййпїй — tattváküsar — kathyate уаһа — pürvoktapádángusthe — pürthivabhütavyüpti-sthüne 
parthivatattvam ekam nivrttikalàsrayena vartate [kh: varttati] | гата prathisthükalàsrayena [k, 
kh: kalàyena] ambutattvasya [k: атушазуй; kh: атушаѕуа] vyáptir yavat tàvad dpatattvadi [k: 
tavadaptattvadi; kh: tàvat aptattvadi] prakrtitattvántari [k, kh: -tatvam] gunatattvena saha [kh: 
sarnha] tatra caturvirisativyàptih [k, kh: -virisavyaptih] gulphadinübhyantà [k: nabhyantas; kh: - 
парһуатаћ] | лаһа vidyakalàérayena tejobhütasya vyáptir yavat tavat nübher árabhya [k: 
náübhyüd Grabhya; kh: пйЬһуйй arabhyo] lambiküdho yavat | tathütraiva puruşa- 
tattvādimāyätattvāntā [6 kh: -tatvamaya-tatvantarh] — tattvasaptake ууйрїһ | — tathá 
Santikalasrayena vāyubhūtasya vyäptir yavat taval lambiküdibindusthününtar [k, kh: 
tàvallaripiküdi-] yāvat tathátraiva suddhavidyádisadàsivantatattvatrayünür [k, kh: -vidyà * 
sadasivatatvantamtatva-] vyáptih | tatha santyatitakalàsrayena ükaüsabhütasya vyaptih yavat 
tüvad — bindvádisivantar dvādaśāntah yāvat | tathatraiva — Sivasaktitattvam ekam [k: 
Sivasaktimekam] | Tika MS К fl. 172b 


2) The Void of the Principles: Now the Void of the Principles is explained. As stated previously, 
(only) the Earth Principle, supported by the energy of Nivrtti, is present in the big toe which, as 
stated before, is the location of the pervasion of the element Earth. Similarly, the Water element, 
supported by the energy of Pratisthá, extends from the Principle of Water up to that of Nature, 
along with the Principle of the Qualities (of Nature); (thus,) there (these) twenty-four (principles) 
pervade from the ankles up to the navel. In the same way, the element Fire, supported by the 
energy of Vidyakala, extends from the navel to the bottom of the uvula. In this way, seven 
principles pervade from that of the Person up to that of Maya. Again, the clement Wind, supported 
by the energy of Santi, extends from the uvula up to the locus of the Point (between the 
eyebrows). Such is the pervasion here of the three principles from Pure Knowledge to Sadasiva. 
Then the element Space, supported by the energy of Santyatita, extends from the Point (between 
the eyebrows) up to the End of the Twelve. In this way, there is one principle here, namely, Siva 
and Sakti (together in one). 


idánim brahmākāíŝam kathyate yathā yatra brahmopalabdhir bhavati [kh: + ушга 
vrahmapalavvir bhavati |] tat sthanar. Кїйүќа | tat kathyate | dvadasante [k, kh: + yatah] 
samvartamandalam trikatamayam [k, kh: -kittasamayam] | trikiitar hrirn Кї srim trikonam [k, 
kh: trikona] | V (citram) | icchajnanakriyasaktitrayayuktam tathà sattvarajastamogunatrayena [k, 
kh: -rajastama -] bhüsitam [k, kh: bhasitam] tathà | candrasüryügnivarcasam | tathà 
pratarmadhyahnaparahnasandhyavesthitam — tathà — [k, kh: — yathà] — brahmávisnurudra- 
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Now (the teaching concerning) the Six Wheels will be declared. 1) In 
the (centre) called Birth is the Wheel of the Channels (of the vital breath) 
(nadicakra). 2) The excellent (Wheel) called Maya is in the navel. 3) The Wheel 
of Yogis is in the heart. 4) The one located in the palate is said to be (the one 
called) Splitting Apart (bhedana). 5) The Wheel of Illumination (dipticakra) is 
in the Point (bindu) (between the eyebrows) and the one located in 6) Sound is 
called Tranquil (santa).'? (NT 7/27-29) 


prakaratrayasamyuktam [k: -prakaratraya-] tathà | vátapittaslesmadvaratraya-yuktarn tatha 
argaladvarabandhanakilakatrayo-parodhabhidhanaih [k, kh: -nah] kamakrodhalobhair badhva 
ГЕ, kh: -lobhe vadhvà] tathà idapitigalasusumnandditrayayuktam [k, kh: idandditrayamuktam] | 
evarnvidhar [k, kh: samwidham] samvartamandalam [kh: -mandalamandala] dvadasante 
samksepad uddesamatrat kathitam | vistarena [kh: vistharena] satsahasre và brhaddgame 
jfatavyam | йі brahmakasam kathitam | Тка fl. 172b 


3) The Void of Brahman: Now the Void of Brahma will be described. This is where the 
perception of the Brahman takes place. How is that place? That will be explained. It is the 
Samvartümandala, consisting of the three Peak (seed-syllables) within the End of the Twelve. The 
three Peaks (syllables) are HRIM KLIM SRIM (that make the Triangle). The Triangle is 
conjoined with the powers of will, knowledge and action. It is adorned with the three qualities 
sattva, rajas and tamas. It possesses the radiance of the Moon, Sun, and Fire. It is enveloped in the 
three times of the day — morning, midday and afternoon. It possesses three ramparts, Brahma, 
ш, and Rudra, and three doors (made of the humours) wind (vata) bile (pita), and phlegm 
(Slesma). It is bound with lust, anger, and greed, which are called the three obstructions, namely, 
the chain, the lock of the doors, and the nails, and it possesses the three channels, Ida, Pingala and 
Susumna. Such is the form of the Samvartàmandala in the End of the Twelve. It has been 
explained here in brief. One should know the details extensively in the Safsahasra, or in the 
Brhadagama, Thus, the Void of Brahmi has been explained. 


idánim parākāśíam kathyate yathà | parüküíam sodasantoparisthitamn [kh: -paristhane] 
kaumüràükhye [kh: Котағакһуе] parvatasthüne dhiimavartiprante | tathanyatroktarh kaumürarn 
рагушат уасса anàkhyar (kh: asákhyari] sodasantike [kh: sodasàrntikà] V iti paráküsar [kh: 
para * $a] kathitam | Tikà fl. 172b. 


4) The Supreme Void: Now the Supreme Void will be described. The Supreme Void is located 
on top of the End of the Sixteen, in the place of the mountain called Kaumira at the end of the trail 
of smoke (dhümavarti). It is said elsewhere that: ‘Mount Kaumira is the Inexplicable within the 
End of the Sixteen’. Thus, the Supreme Void has been described (see Dyczkowski 2009: vol 1 p. 
413 ff.). 


idànir [kh: idáni] mayakasam [kh: ma*kasam] kathyate yathà | mayakasam sodasantordhve 
saptadasamante [k, kh: sapta-] vartate [k, kh: missing] yatra [k: yatha] dhümravartini [k, kh: -ni] 
lina bhavati | апатауе [k, kh: -mayo] піғакағе [kh: -kara] sthane tatra тауйкаќат | 
tathünyatroktam | parükásar pare [k, kh: -rar] sthàne [k, kh: -nam] 


5) The Void of Maya: Now the Void of Maya will be explained. The Void of Maya is located 
above the End of the Sixteen in the End of the Seventeenth, where the trail of smoke dissolves 
away. The Void of Maya is in the place that is formless and free of (all) defects. That is said 
elsewhere: "The one called Maya is above that. It is the Supreme Void in the Supreme Place’. 
Such is the Void of Maya. 

? NT 7/27-29. Observe that the account of the Six Wheels here in the NT has nothing to do with 
the classic six Wheels of what is called nowadays Kundalini Yoga. 


Ksemarája comments: “The Endless (Void) (is so called) because it is as if without end, 
and because it is the abode (@Sraya) of the universe. (The Void) named Sound (is called this) 
because it is the abode of Sound. (The Wheel of the Channels is so called) because it is the cause 
of the extension of the channels (of the vital breath). (The second Wheel is called Maya) because 
it is the cause of the knowledge of all the expansion (praparica) of Maya, in accord with the 
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“(The three Targets are as follows:) The Inner Target, the Outer Target 
and the Middle Target, which is the third." 


dictum: ‘(the yogi achieves) knowledge of the aggregate of the body in the Wheel of the navel’ 
(Yogasütra 3/25). (The Assembly (cakra) of Yogis is called this) because it bestows concentration 
(cittaikagrya). (The next one is called Splitting Apart) because it should be split apart with effort. 
(The next is called the Wheel of Illumination) because its nature is illumination (dipti), and (the 
last one is called Tranquil) because it bestows tranquillity. . . . These Voids and Wheels should be 
abandoned, because (the former) induce entry into the state of deep sleep, whilst (the latter) are the 
cause of the unfolding of duality.” 


Elsewhere, the Five Voids are equated with five of the Six Wheels within which the 

goddess, as the energy of the universal Void of the Transmental, moves (see KuKh 55/1-4ab, also 
ibid. 3/125). In this context, the missing Wheel is the navel (ibid. 55/2-4ab), whereas the Five 
Elements (that are equated sometimes with the Voids) are accommodated into the Six Wheels by 
omitting the Wheel of the throat (ibid. 21/35-36). The Nerratantra (7/27-29) also fits the Five 
Voids into its own version of the Six Wheels in its own way as follows. 
? This line is missing in the printed edition of the NT. However, it is possible that it was 
originally there, as the NT does not refer to these three, although they are announced at thc 
beginning of chapter seven, along with the other groups. The three Signs, Marks or Targets can be 
variously conceived within the body, and vary according to the practice (sadhana), According to 
the 77ка, the three Signs or Marks are as follows: 


prathamam nābhyadhah [К kh: — nábhyà-] | kundalinisthane — brahmagranthir 
indragopaka-sarkàsà [k, kh: -granthih -samkasad; kh: idra-] raktavarnà [k, kh: -varnah] | tatra 
cittarüpam | tad eva manah yasmác caitanyariipam }ййпат utpadyate | ulkariparh diparüpar 
sthilar süryadhümarüpam ity antarlaksa-bhidhanam [k, kh: anta-] | tena [k, kh: yena] kāraņena 
atah [kh: ата] antah-sabdena [k: anta -; kh: аа-] madhyam | tasmác chariramadhye 
kundalinisthane laksarh kartavyam | ity antarlaksdbhidhanam laksam еКат kathitam | 

idānīh bahirlakşah [kh: -laksyam] kathyate | yathà bahihSabdena antarlakyasya 
kundalinisthanasya yad Баһуат tadürdhvatah hrdayasthünar visnugranthyabhidhanam [k, kh: - 
granthyá- -na] raktasvetavarnam caitanyam jfinüsrayam [k, kh: -ya] ütmarüpam [k: ātmā-] 
kificit [k, kh: kascit] | tad eva dravyarüpar süksmam agnidhümarüpam | iti bahirlaksabhidhanam 
1 kena Кағапепа | yada antarlaksasya kundalinisthünasthitasya ürdhvagatyà [kh: -gatyàt] Баһуат 
hrdayasthünar [kh: hrdaye-] tadà bahirlaksam | iti bahirlaksam dvitiyam | 

idànir ubhayalaksar kathyate yathà | ubhayalaksarn kena Кағапепа | antarlaksasya 
tatha bahirlaksasya еуат laksadvayasya yada pararüpena antarvartate tadà ubhayalaksam | 
anyac ca Мт viSistam | tar bindusthdne rudragranthau svatantrarüpari cidrüpari caitanyam [kh: 
сайапуйћ] jRünarüpam àlokam param somadhümanandarüpam [kh: saumadhümünanda-] 
vyomátitam | Tikà fl. 171b -172a 


"The first is below the navel, where Kundalini is located (between the Wheel of the Self- 
supported and the Wheel Full of Gems. See above 7/40cd-41ab). It is the Knot of Brahma and, 
(sparkling) like a firefly, it is red in colour. The essential nature of the mind stuff (citta) is located 
there, that is, the mind (manas) from which knowledge, which is consciousness (caitanya), arise: 
Its form is like a burning coal and (the flame of a) lamp. Gross, it is the abode of the Sun. Th 
the one called the inner sign. By ‘inner’ here is meant ‘in between’; thus, one should make (one's) 
sign in the middle of the body, where Kundalini is located. In this way, one sign, called the *inner 
sign', has been explained. 

Now the outer sign will be explained. By *outer' is meant outside the inner sign, which 
is the location of Kundalini, that is, above it, which is the location of the heart. It is called the Knot 
of Visnu, and is red and white in colour. It is the consciousness that is the of knowledge, and 
is the subtle (kascir) nature of the Self. It is the nature of substance (dravya), and is subtle. It is the 
abode of Fire. It is called the outer sign. Why is that? When in relation to the inner sign, which is 
the location of Kundalini, travelling upwards, (one reaches) the location of the Heart, then that is 
the ‘outer sign’. This is the outer sign, which is the second one. 

Now the sign that is both will be explained. Why is it the sign that is both? When it 
resides within both the signs — the inner and the outer — in the supreme form (the other two being 
gross and subtle), then it is the sign that is both. How else is it? That is independent consciousness, 
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located in the Knot of Rudra, within the locus of the Point. It is the light which is knowledge and 
is supreme. It is the abode of the Moon, and is bliss ‘beyond the Void" (vyomátita)." 
The main features of the Three Signs can be tabulated as follows: 


The Three Signs according to the Tika 


Sign | Location | Knot Colour Nature | Abode 
Inner | Navel | Brahma Red Mind-stuff || Sun 
Outer| Heart Vişņu | Red/White | Substance | Fire 
Both Point Rudra T Self Moon 


Another version of the Three Signs is found in the context of the inner practice linked to 
the worship of the goddess Tripurabhairavi, taught in the KuKauM. As usual, the Three Signs are 
visualized along the vertical axis of the body, whilst uttering the corresponding seed-syllable in 
the course of ascent, There this process is called ‘meditation on mantra’ (mantradhyána), and it 
heralds the repetition of the mantra of Tripurabhairavi. The passage reads: 


üdhàram udayar devi layo hrdayam ucyate M 

уіќғатат brahmarandre tu trilaksarh parikirtitam | 
üdhàürar gudam йу ийат raktakifijalkasannibham M 
vágbhavarh tasya madhye tu visphurantarh taditprabham | 
hrdaye Катағајаћ ca laksdrasasamaprabham W 
brahmarandhram tu Saktyakhyam hutapüradasannibham | 


“О goddess, the Foundation (adhára) is the arising (of mantra). The Heart is said to be 
(its) merger. Repose takes place in the Cavity of Brahmi. This is said to be the triple sign. The 
Foundation is said to be the anus, It is like the red filaments of a flower. Vagbhava (AIM), radiant 
like a lightning flash, is in the middle of it. Kimaraja (HRIM) is in the Heart, and is brilliant like 
red lac. The Cavity of Brahma id to be the (seed-syllable of) Sakti (SRIM), and is like heated 
mercury. ' KuKauM 5/103cd-106ab 


The Three Signs according to the Kulakaulinimata 


Sign Location | State |  Seed-syllable Form 
Foundation Anus Arising | Vagbhüva — АТМ | Red filaments 
Heart Chest Merger | Катагаја — HRIM. Red lac 
Cavity of Brahma | Top of the head | Repose | Šakti ЇМ | Heated mercury | 


We may compare how Banerjee (1962: 189 ff.) interprets the Three Signs mentioned in 
the sources attributed to Gorakhaniitha, His presentation can be summarized as follows: 


1) The inner sign (antarlaksya). Under this heading come internal objects. These include 
the Wheels, but most particularly Kundalini in the channel of Susumna. Important also are the 
centres within the head, for the practice of concentration. One is the golamandala. This is just 
above the forehead, and in front of the Cavity of Brahma. A brilliant light shines there. 
Concentrating on this light, the yogi will be illumined inwardly with Divine Light. 

2) The outer sign (bahirlaksya): This term covers outer objects that are used as objects 
of concentration, Banerjee gives the example of colours visualized at various distances from the 
tip of the nose. The sky is also a good support for this type of concentration. The yogi should not 
be distracted by other objects he may sec. ‘Thus,’ Banerjee explains, ‘even with open eyes, he 
may make his mind free from all the diversities of the objective world, and by the power of his 
abstraction and concentration, may see only the difference-less sky before him.’ In this way, the 
yogi experiences the transcendental emptiness (siya). He may do the same with sound, or he 
may fix his mind on a celestial body, an idol, or the figure of a saint. (ibid. p. 191-192) 

3) The middle sign (madhyalaksya). Banerjee explains that this is: ‘any object of special 
attention, which is not to be conceived as either within the body or outside the body, upon which 
the mind is concentrated without any direct reference to location [. . .]. The chosen object for the 
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‘Described previously’ in Chapter Sixteen." ‘By applying a full 
oblation' like that (one before). This is the meaning. 
He now talks about another way here (of doing this). 


Blocking the Breath by Agitating the Wheels 
Along the Trident of Knowledge 


її udi ате | 
friar quer dud aE уң $6 odi 
dni qm 16 чөя 9 vro 
"efe afer wem 1136 odd 
werd Wr med дд ЧЧ. d 


practice of concentration for the time being may be real or imaginary, material or ideal, very small 
or very big, dazzlingly bright or soothingly cool, of any colour or shape or size, of any form or 
without form.’ (ibid. p. 192). 


We may notice here how terminology drawn from the Tantras is applied by 
Gorakhanathis to explain and classify forms of practice that are Yoga in the sense Patafijali 
understands as concentration, through which the fluctuations of the mind are stilled. Generally, in 
the Tantras, we find that although concentration is of course essential to the practices taught there, 
such as the repetition of mantras or inner projections, it is only incidental. The point of the 
practice is the worship and ultimate union with the deity or gaining power from it. There are a 
wide range of practices that lead the vital breath, and with it the consciousness of the adept, 
upwards to the transcendent condition of the deity. However, the stations of t scent are rarely, 
if ever, understood to be stages of concentration. They can, of course, be interpretated in this way, 
and this is what Gorakhnatha, as Banerjee has understood him, has done. 


The set of Three Signs is the most common. However, we also find others. One we may 
mention here is a set of Nine Signs. This is found in the KuKauM, which prescribes that that 
should be contemplated as the finest essence (sára) within the body. The Nine Signs are described 
there as follows 


medhradharam sikhakaram sutaptakanakaprabham | 
nábhisthar siryabimbabham tarunüdityavarcasam | 

hrdi yonisikhüküram kanthe vai bhaskarakrtim | 

ghantar dipasikhakararn bilan tadrüpam ucyate \\ 
tadirdhvam yat samakhyatam lambakam candrasannibham | 
ratnabham caksusor madhye navamam visvatejasam M 
etatsthdnasthito yogi navalaksam samabhyaset | 
navasthanagatam laksarn navasthanam tad ucyate || 


“The foundation, which is in the genitals (medhra), is the form of a flame, and its light is 
like well-heated gold. The one in the navel shines like the solar orb, and has the brilliance of the 
young (newly risen) sun. The one in the heart has the form of the flame in the Yoni, and the one in 
the throat the form of the sun. The (one at the) base of the uvula (ghanía) has the form of the 
flame of a lamp, and (that one in) the cavity (of the mouth above) is said to have that (same) form. 
The one above, which is called the uvula (proper) (lambaka), is like the moon. The ninth is in 
between the eyes, and, possessing the radiant energy of the universe, it looks like a gem. The yogi 
residing in these places should practice the Nine Signs. The Signs present in the nine places are 
called the Nine Places.” KuKauM 5/131-134. 

"! See above, 16/36cd-45ab, The rites taught in Chapter Seventeen also culminates in the burning 
away of the fetters of the Rule (samayapasa). See 17/70cd-72. 
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Реза ат чї af pm: WAR: 128 0i 
я чел ате асте Ug | 
Sa. ате ores эттїї faa: uxo odi 


jfianatrisülam samdiptarh diptacakratrayojjvalam | 
cintayitvāmunā tasya vedhanam bodhanam bhramam M 17 11 
dipanam tadanam todam calanam ca punah punah | 
kandadicakragam kuryad visesena hrdambuje M 18 11 
dvadaSsante tatah krtva binduyugmagate ksipet | 

nirlaksye và pare dhamni samyuktah paramesvarah M 19 11 
na tasya kuryat samskaram kaficid ity аһа gahvare | 

devah kim asya pürnasya sraddhadyair iti bhavitah W 20 11 


The Lord has said in the Gahvara: ‘After having meditated on the 
Trident of Knowledge intensely energized (with Mantras) (sarndipta) and 
blazing with three flaming wheels, (the teacher) should by means of this 
repeatedly pierce (vedhana),” awaken (bodhana), spin (bhrama), ignite 
(dipana), strike (tadana), impel (toda), and agitate (calana) the Bulb (kanda) 
and the other wheels, especially the Heart. Then having placed it in the End 
of the Twelve, in which the two Points (of exhalation and inhalation) have 
ceased, he should cast (an offering into the fire). (Thus, he is) the Supreme 
Lord and is conjoined into the Ineffable (nirlaksya) or the Supreme Abode. 
(The teacher) should not perform any purifying rite (sariskaára) for him.’ 
Of what use are the offerings to the ancestors ($radha) and the like for one 
who is (already) sanctified (bhavita) and is complete (and perfect)?’ (17-20) 


‘Knowledge’ is supreme consciousness itself and that itself is the 
‘Trident’, because it pierces through each of the supports etc. The ‘three 
wheels’ are (the goddesses) Рага etc. in the form of three spokes. ‘By means of 
this', that is, by means of the Trident of Knowledge. (The Trident makes the 
wheels in the subtle body) 'spin', that is, rotate anticlockwise etc. 
(vamádikramena). (By) ‘impel’ (is meant that the Trident imparts an) impulse 
(prerana) (to the wheels in the subtle body). (This is all done) ‘especially to the 
heart’, which is the principal foundation (adhisthana) of the individual soul. 
"The two Points (of exhalation and inhalation) have ceased’ means that (the 
flow of) exhalation and inhalation is interrupted. (No rites need be performed) 
"for him', that is, one who has attained supreme lordship. 


Nor is this said only in our scriptures.” Thus he says: 


? Read vedhanarh for уейапат. 
® Note that Jayaratha is telling us, that the Kulagahvara is a Trika Tantra. 
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Immediate Exit by Another Mantra 


sein way бабае: 

EU: VANIER HAAA AT: 11 22 íi 
freee бач тч: ЭТФ Haq gd 

Зорга Prior бте ger Чї 999 и 22 II 


Srimaddiksottare tv esa vidhir vahniputikrtah | 

hamsah ритӣп adhas tasya rudrabindusamanvitah M 21 11 
Sisyadehe niyojyaitad anudvignah Satam japet | 
utkramyordhvam nimesena Sisya ittham param vrajet \\ 22 || 


The prescribed procedure (vidhi), according to the venerable 
Diksottara, is this: the Swan (H) encapsulated by (two) Fires (R), the Man 
(М), below which is Rudra (0) along with the Point (M) (above). Once 
applied this to the body of the disciple, (the teacher), unperturbed, should 
repeat (this Mantra) one hundred times. (Then), causing the disciple to exit 
(his body) upwards," in the twinkling of an eye, he goes in this way to the 
supreme (abode).5 (21-22) 


_ ‘Fire’ is the letter К. "The Swan’ is Н. ‘Man’ is M. ‘Rudra’ is the letter 
О. This - RHRMUM - is the syllabic Mantra (pindaksara). 
He transposes this (teaching) to another scripture also. 


ww па fate: safari 


esa eva vidhih srimatsiddhayogisvarimate | 


This very same procedure (vidhi) (is taught) in the venerable 
Siddhayogisvarimata."* (23ab) 


“ Read utkramyordhvam for utkramyordhva. 

^5 This passage is not found in transcript of the Diksottara. However, all of chapter five of the 
Diksottara is dedicated to the subject of quitting the body — urkranti — at the moment of death, in 
such a way as to achieve liberation. The first part deals with utkranti by experiencing Bindu. After 
utkranti with Nada, a third section deals with utkrānti through the three major nádis. These kinds 
of Yogas, of which the Kundalini Yogas are a prime example, are modelled on disciplining the 
upward ascent out through the Cavity of Brahma (brahmarandhra) at the top of the head into the 
End of the Twelve and beyond, as takes place in the perfect death that leads to liberation. This 
procedure is essentially one of piercing (vedha) the inner vital centres in a manner typical of what 
Abhinava would call the Kaula procedure (kulaprakriya). Thus, although the Diksottara is 
traditionally classified as a Siddhanta Tantra, it exhibits certain features, such as this one, of the 
Bhairava and Kaula Tantras. 

“ The subject of initiation at death is not treated in the short recension of the SYM, and Jayaratha 
does not supply any citation. Does Abhinava mean here that the same mantra is taught for this 
procedure in the SYM as in the Diksottara? 
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The Procedure for the Brahmavidya 
(brahmavidyavidhih) 
The Initiation that Brings About the Exit from the Body 


Sayer т acter SPT qu: 1 93 od 
STTUTHTNTUTSR: BAT HAT | 

aera wefan eoi Речта I 9х 1 
poet ат Tega yar таҹ чта | 

waa ч wb adi аара Te: d зч UI 
mafao gA ӘӘ | 

iyam utkramani diksa kartavyà yogino guroh | 23 Il 
anabhyastapranacarah katham enam karisyati | 
vaksyamanam brahmavidyam sakalam niskalombhitam W 24 11 
karne ‘sya va pathed bhüyo bhüyo vapy atha pathayet | 


svayam ca karma kurvita tattva$uddhyádikam guruh 11 25 Il 
mantrakriyabalat piirnahutyettham yojayet pare | 


This initiation, that brings about the exit (of the soul from the 
body,) should be performed by a teacher who is (an advanced) yogi. How 
could one who has not practiced (the control and contemplation of) the 
movement of the vital breath do it? Or else (if he is not such a yogi), he 
should recite or make (someone else) recite in the ear of his (dying disciple) 
the Brahmavidya.” This will be taught further ahead in its two forms, that 
is, with parts (sakala), and woven together with the one without parts 
(niskalombhita). (The Brahmavidya) may do (its) work of purifying the 
elements and the rest by itself.“ (However) the teacher may (only) conjoin 
(his disciple) to the supreme (reality) in the same way (ittham) by offering, 
with the power (bala) of (ritual) action and mantras, a full oblation. 
(23cd-26ab) 


Having defined the circulation (cara) (of the vital breath) in the body, in 
order to explain the procedure concerning the Brahmavidya, he says that it ‘will 
be taught later’ etc. It will be taught in (Chapter) Thirty.” ‘Woven together 
with the one without parts’ means that each letter is encapsulated? by the 
Vidya ‘without parts’, consisting of five syllables. 


41 Bhütirajà taught Abhinava the Brahmavidya (30/63ab), but all the following discussion and 
responses to possible objections concerning its use, from 19/23cd onwards, are Abhinava’s own 
words. The Brahmavidya is presented in full below in 30/62cd-92. 

4 25cd — translation uncertain. 

* Sec below 30/62cd-91ab. 

% ү suggest a tentative emendation of prativakyarh samputitam, which makes no sense, to 
prativarnasarnputitàm. 
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Surely (one may ask), it was said just before that this is not to be done 
by a teacher who is not a yogi. So how is it that it he is saying this now? With 
this doubt in mind, he says: 


yogabhyasam akrtvàpi sadya utkrantidam guruh \ 26 11 
Jfianamantrakriyadhyanabalat kartum bhavet prabhuh | 


Although he has not practiced Yoga,” the teacher is (the Lord,) who 
is capable (prabhu) of performing (the initiation) that bestows immediate 
exit (from the body), by the strength of (his) knowledge, Mantras, ritual 
action, and visualization (dhyana). (26cd-27ab) 


Moreover, although knowledge and the rest are present (in the teacher), 
the Вгаһтауідуа alone is primary here. Accordingly, he says: 


затрат Вт adeb UTI 11 we od 
төксе wp fe sfrppramq fe aa: | 
че sonbdar чт eat qid Wer зе od 
eras Ят: а fenus. | 


anayotkramyate sisyo balad evaikakam ksanam | 27 \\ 
kalasyollanghya bhogo hi ksaniko 'syàs tu кіт tatah | 

sadya utkrüntidà cányà yasyam pürnahutir tadā | 28 I 
dadyad yadasya pranah syur dhruvam niskramanecchavah | 


By this (initiation), the disciple quits (the body) forcefully (Бай) in 
just a single moment of time. It may well be (that he must still) experience 
(the consequences of residual Karma, but that) lasts for (just) an instant — 
so what of that? There is another (initiation) that bestows immediate exit 
(from the body), in which (the teacher) should offer a full oblation, (but) 
that should be imparted (only) when the vital breaths (of the disciple) are 
firmly intent on quitting (the body). (27cd-29ab) 


The sense of (saying) ‘in just a single moment’ is that it is such that, in 
the following moment, (the disciples) death occurs spontaneously. Surely, (one 
may ask:) It is said that *. . . that (Karma) by which this (body is sustained can 
be destroyed only) by the experience (of its consequences). How is it 


?' Here Yoga means the practice of control and mastery of the circulation of the vital breath so as 
to be able to make use of it for such rites. Cf. below, 19/51cd-53. 

9 This quarter verse from the Kiranatantra (vidyapada 6/20d) is also quoted above in TAv ad 
9/130cd-131ab (see note there) and ad 15/27-29. 
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possible for Karma to come to an end, even though it exists for (just) that 
moment, without the experience (of its consequences) (bhoga)? With this doubt 
in mind, he says that *(he must still) experience (the consequences of residual 
Karma)’ etc. ‘So what of that?’ Even if it exists, it has practically waned 
away, and so is of no consequence. This is the meaning. (The initiation) ‘should 
be imparted (only) when', that is, at that very time when the vital breaths are 
quitting (the body). This is the meaning. Thus, that (occasion) does not last for 
more than the passing of just one instant of time. This is the sense. 

Even if the ritual etc. is omitted, (the initiation can take place, for) it is 
the Brahmavidya alone that is the means here (to bring about the disciple’s 
initiation). Thus, he says: 


Ramis ue faro үй I зо I 
TA ат яя її Т FATT d 


vinapi kriyaya bhavibrahmavidyabalad guruh W 29 11 
karnajápaprayogena tattvakafcukajàlatah | 
nihsárayany athabhiste sakale niskale dvaye \| 30 II 
tattve và yatra kutrapi yojayet pudgalam kramat | 


By the (sheer) power of the Brahmavidya that will be (taught 
further ahead), repeated in (his disciple’s) ear, (the teacher) induces (the 
disciple) to quit the net of obscuring coverings (kaficuka) and principles, 
even without (performing any) ritual (Kriya). (As he does that, the teacher) 
should conjoin the soul (of the disciple) wherever to (whatever) reality 
(tattva), be it the differentiated (form of Siva) (sakala) or undifferentiated, 
as (he) prefers, in due order. (29cd-31ab) 


By (saying) ‘wherever’, he emphasizes that (the reality to which the 
disciple is conjoined) is according to (his) preference. 

It is not only (clear that the Brahmavidyà) is the (direct) means (to do 
this, by indicating that it happens even if) the rites etc. are omitted, (even) the 
teacher is also (not essential). Thus he says: 


The Recitation of the Brahmavidya 


The Brahmavidya Recited by a Fellow Initiate to Liberate Him. 
PossibleOobjections and Response 


mei ger aft wafzenfami aem и 3* 40 


samayi putrako vàpi pathed vidyam imam tathà II 31 11 
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This Vidya can be recited in this way (not only by the teacher, but) 
also by a (common) regular (initiate) or a spiritual son. (31cd) 
In that case what happens? With this doubt in mind, he says: 


Р аратара | 
tatpathat tu samayyuktam гийгатҳарайіт asnute | 


Indeed, (just) by reciting that, (the dying person) attains the 
attainment said to be that of a regular initiate (samayin), namely, the 
condition of being Rudra's limb (лигата) > (31cd-32ab) 


(The word) ‘indeed’ is in the sense of (indicating) the cause. The 
meaning is that (the dying man receives) the regular initiation (samayadiksa), 
which is such. 

Surely, (one may ask) how is it proper for these two (kinds of initiate) to 
recite it as if (they were) the teacher? With this doubt in mind, he says: 


чї эй area чыте 1 33 8 
ARATE ат up USISUTTAU | 


etau јаре cadhyayane yasmád adhikrtàv ubhau || 32 || 
nàüdhyápanopadese và sa eso ‘dhyayandd rte | 


Both of them have been empowered (adhikrta) (just) to repeat 
Mantra, recite (and study the scriptures for oneself), (but) not to teach the 
scriptures (adhyapana) or impart teachings (upadesa). (Now) this (repeated 
utterance of the Brahmavidya is not an initiation in itself, it is in fact 
essentially nothing) except the (personal) recitation (of scripture) 
(adhyayana). (32cd-33ab) 


The recitation of these two (types of initiates) is nothing other than (the 
personal) recitation (of scripture). Thus he says that ‘(it is in fact essentially 
nothing) except the (personal) recitation (of scripture) (adhyayana)'. One 
should connect the word ‘nothing’ before (‘except the (personal) recitation (of 
scripture)’). 

Surely (one may ask), if the nature of this recitation is not the imparting 
of a teaching or the like, how is it that the regular initiation is performed 
(thereby for the dying person)? With this doubt in mind, he says: 


qirda aA ат fs: 1133 || 


pathatos tv anayor vastusvabhavat tasya sā gatih || 33 11 


Such is the condition of that (dying person that develops) as they 
recite (the Brahmavidya, namely, that of one who has just received 


53 See above, 15/523-524ab (519-520ab). 
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initiation. But this is not because they initiate him; rather it is) because it is 
the nature of things (that it should happen).** (33cd) 


He instils this (teaching) in (others’) heart by presenting (two) 
examples. 


Чет Aiar ne чаң | 
aasi зачат ort arrest зо! 
ет ч aaa ure PTAA d 

я =ч aR ERA: 11-34 1 


yathà nisiddhabhitadikarma mantram smaran svayam | 
àviste ‘pi kvacin пайі lopam kartrtvavarjanat | 34 |l 
yathd ca уйсауай Sastram ѕатауї fünyavesmani | 

na lupyate tadantahsthapranivargopakaratah V 35 11 


(Reciting this Vidya is as happens in the case of an exorcist) who is 
prohibited from performing exorcisms and the like. Recollecting an 
(exorcistic) Mantra, (he happens to utter it) to himself somewhere, where a 
person who is possessed (happens to be) present, (and hearing it is thereby 
liberated). (By doing this, the exorcist) does not transgress, because he does 
not (consider himself) to be the agent (of the exorcism). Or else, (to cite 
another example), it is like a regular initiate (samayin) who recites a 
scripture (aloud) in a house (he believes to be) empty, does not transgress, 
because (on the contrary) he benefits the living beings who (happen to be 
there) in it. (34-35) 


(An individual may be) ‘prohibited’ (from performing exorcisms by 
means of Mantras). As is said: ‘one should not utter a Mantra (in front of 
others,) because there is no (authority or) obligation (for him) to do so.’ The 
meaning is that there is no such presumption (abhimana) here (in this case on 
his part of the sort that) "I am doing (this) in this way." By saying (that the 
house is) ‘empty’, his intention here is (to state) that there are no people. (He) 
‘benefits’ (living beings who happen to be there,) because sin is destroyed just 
by hearing the scriptures. This is the sense. That is said (in the following 
passage): 


*One who kills cows, destroys what has been done (for him), kills a 
Brahmin, sleeps with his teacher's wife, betrays those who take refuge in him, 
and (so too) one who betrays the trust of a friend, one who is wicked, one who 


? It is by virtue of the Brahmavidya’s nature itself that it bestows to the dying person the highest 
state of a regular initiate, that is, the condition of being a part of Rudra (rudrarsa). No additional 
rites or mantras are required, or even the presence of the teacher. It may be done by any initiate 
because the utterance of the Vidya is not like imparting a mantra in the course of initiation, which 
can only be done by a qualified teacher. The initiate is simply reciting it, as he would any passage 
from the scriptures, and which he is qualified to do. 
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sins regularly, one who murders (his) mother, and so too one who murders his 
father — (all of them and those like them) are freed from (their) sins by listening 
to (scripture) with deep feeling (bhavena)." 


He (now) connects this to the main point. 


qa wa чач fau guqemum | 
айя я сч чаї ВЯ Ч: 1 38 1 


tathà svayam pathann esa vidyam vastusvabhavatah | 
tasmin mukte na lupyeta yan no kificit karo ‘tra sah | 36 11 


In the same way, he who recites this Vidya to himself (in front of a 
dying person who), as he does so, is liberated, would not be transgressing, 
for such is the nature of things (vastusvabhava) (that it should happen); he 
does nothing at all.“ (36) 


Surely (one may ask), agreed that there is thus no defect (in doing this). 
However, there is a rule that *one should not recite the liturgy of the scriptures 
before those who have not been initiated.’ So how is it that by reciting this 
Vidya in front of (a dying person, the one who does so) does not transgress? 


я{ aaa а Яагаа | 


папи cádiksitágre sa поссагес chastrapaddhatim | 


Surely (one may object that it is said that) *one should not recite the 
scriptures before one who is not initiated’. (37ab) (37cd) 


Well then, in that case, there would never be an occasion to recite 
(scripture), for walls and the like are also not initiated, and how would they not 
be nearby? Thus he says: 


wl =з саг Ferd |1 39 i! 
TEA а: agama a: | 

ч пан А a узгач: d зс |! 

hanta kudyagrato ‘py asya nisedhas tv atha kathyate V 37 11 


paryudasena yah $rotum avadhürayitura ksamah | 
sa evatra nisiddho no kudyakitapatatrinah W 38 11 


55 Read yan no for yato. 

5% Also quoted above ad 4/70cd-72ab, but there the reading is: adiksitanarh purato noccarec 
chivasamhitam | ‘one should not recite Siva's scripture in front of those who have not been 
initiated." 

However, MSs Kh, Ch, Ñ, and T: read chástrapaddhatim — for -chivasarnhitàm as here. 
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Well then, (if that is so,) it is prohibited (to recite scripture) in front 
of a wall! Now it is said that by excluding (the irrelevant) (paryudasa), (it is 
clear) that only one who is capable of hearing and understanding (but is not 
initiated) is prohibited here (in this case from listening to the recitation of 
scripture), not (indeed) walls, moths and birds! (37cd-38) (38-39ab) 


Now this is (what is being) stated: the prohibition here (in this case) is 
meant (to apply to those) who, like initiates, are capable of hearing etc., not 
indeed to the dull (and foolish), who are like walls. Thus he says, *now it is 
said' etc. 

If that is so, how can reciting (the Vidya) in front of one who is in a 
coma (mumürsa) and (so is practically) insentient like a wall, be an occasion for 
one (who does so) to have transgressed the rules? He says this: 


ОА ӨйдӨ: | 
TAM Vater Paes F 11 3 íi 


tarhi pasanatulyo ‘sau vilinendriyavrttikah | 
tasyágre pathatas tasya nisedhollanghanà katham I| 39 11 


How then can one transgress (the rules) by reciting (the Vidya) in 
front of (a dying man,) whose senses have ceased to function and is 
(unconscious) like a stone? (39) (39cd-40ab) 


Surely (one may ask), what use is it to recite (the Brahmavidya) to (one 
who is dying) and is (as unconscious) as stone? (To this we reply that,) that is 
not so. Thus he says: 


The Liberating Awakening of the Dying Man 


ч g uper fms qun | 
TATRA SAM IATA || о |i 
aed feo frere ffs d 
ЧЫ течат, ЧЇ ӨЧ WES: 11 а og 


sa tu vastusvabhavena galitakso ‘pi budhyate | 
aksdnapeksayaivantas cicchaktya svaprakasayd W 40 || 
prag deharn kila tityaksur nottare cadhitasthivan | 
madhye prabodhakabalat pratibudhyeta pudgalah V 41 M 


Now, because such is the nature of things (vastusvabhava), even 
though (the dying man’s) senses (no longer) function, he awakens by the 
inner power of consciousness (cicchakti), which is self-luminous and 
independent of the senses. The soul (of the dying person), wishing to 
abandon the previous body (but) not (yet) sustained within a subsequent 
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one," is awakened in between by the strength of the one who awakens him 
(prabodhakabalat). (40-41) (40cd-42ab) 


Surely (one may ask), who is the one who awakens him here, by whose 
strength (the dying man) attains this inner awakening? With this doubt in mind, 
he says: 


"T. зеен: Yarra TAZ | 
errem «таиты: 11 9 di 
тат fdmepem Ta md «999 d 
Tahir: d x31 


mantrah sabdamayàh suddhavimarsatmataya svayam | 
arthütmanà cavabhantas tadarthapratibodhakah V 42 11 
tendsya galitaksasya prabodho jayate svayam | 
svacitsamanajatiyamantramarsanasamnidheh | 43 || 


Mantras consist of words (and sounds) (Sabda), which, because their 
nature is pure reflective awareness, are manifest by themselves 
(spontaneously) as the reality they denote (artha), and awaken to that 
reality.” Thus, the awakening (of the dying man) whose senses have ceased 
(to function) takes place by itself (spontaneously), due to the presence of the 
reflective awareness of the Mantra (mantramarsana), which is of the same 
kind as his own consciousness. (42-43) (42cd-44ab) 

"The awakening takes place by itself (spontaneously). As he will 
say: 


‘Hearing it, even if he is helplessly subject to great delusion, he 
gradually awakens and becomes spontaneously, and with great force, attentive 
to the one who is uttering (it). 

He establishes (that this is so) by means of an example. 
чеп ewe ag: таа: | 
dt eme sgam werd gp ovv |! 


yathā hy alpajavo vàyuh sajatiyavimisritah | 
javi tathatma samsuptamarso ‘py еуат prabudhyate | 44 11 


7 Read nottare for nottaram. 

** Another translation could be: *(Mantras) manifesting themselves as meaning, awaken (the idea 
of that) meaning’. See above, 16/250-295ab. 

3 Below, 30/65cd-66ab. 
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Just as a light breeze becomes (a strong) fast (wind) when combined 
with (other wind) which is of the same kind as itself, so is it with the Self (of 
the dying man). Even though its reflective awareness is in deep sleep 
(sarisuptamarah), it awakens in this way (when combined with the 
reflective awareness of Mantra). (44) (44cd-45ab) 


(Wind which is) *of the same kind as itself", that is, one produced, for 
example, by a fan. (The Self awakens) ‘in this way’, that is, by the reflective 
awareness of Mantra and the like. 

(Someone may object that,) well then, reciting Mantra in this way in 
front of one who is not initiated clearly entails a transgression of the Rule. With 
this doubt in mind, he says: 


We: ч ч Чї я паба зета | 
aan fe ат Peart я carat une {б uox оп 


prabuddhah sa ca sañjāto па cadtksita ucyate | 
diksà hi nama samskdro na tv anyat so ‘sti cásya hi | 45 I| 


Once he has awakened, he is not said to be uninitiated. Initiation is 
(essentially) nothing but (an empowering and purifying) sacrament 
(sariskára), and he does indeed possess it. (45) (45cd-46ab) 


Initiation is (the empowering and purifying) sacrament of Mantra, and 
(the dying man) does (in this way come to) have that, because (his) awakening 
in any other way is not logically possible, and so (we must accept that it) is 
accomplished spontaneously by the reflective awareness of Mantra and the like. 
So, what purpose of his is (served by) transgressing the Rule? 

In the same way, if someone else is helped by the recitation of the 
Scriptures and the like, no defect at all accrues to him that arises from 
transgressing the Rule. Thus, he says: 


ard та fst wre чаа аат =й | 
аат fq speed aT aT fps wR I 


ata eva nijam Sastram pathati kvapi samaye | 
tac chrutvà ko ‘pi dhanyas cen mucyate nàsya sā ksatih 46 11 


Thus, if (some) fortunate man is liberated (on his death bed), 
having heard his own (appropriate) (nija) scripture recited somewhere by 
(even) a common initiate, he is not (guilty of) that defect (ksati). (46) (46cd- 
47ab) 


% Read sa ca for saca. 
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Surely, (one may object that) in this way the words (of the scriptures) 
would have no field (of application). With this doubt in mind, he says: 


maei am zur чечет, | 
хојаче чат апі чач и we d 


Sastranindam maisa karsid dvayoh patityadayinim | 
йу evar param etan nadiksitagre pathed iti | 47 11 


But (someone may say) that the aim of saying that one should not 
recite (the scriptures) in front of the uninitiated is so that the scriptures 
may not be criticized (and profaned), which causes both to fall. (47) (47cd- 
48ab) 


And in order to awaken (someone) else here (in this case) who is in 
doubt (about whether this procedure has been successful) by entering into his 
own coverings (kancuka), he says: 


чет ч Wb sr ere ат AAAS | 
Чыт d ӨЧ oque fe Wve d 


yatha ca samayi kasthe loste và mantrayojanam | 
kurvams tasmirn$ calaty eti na lopam tadvad atra hi | 48 11 


Just as a regular initiate applying Mantras causes (a piece of) wood 
or (clod of) earth to move, and does not thereby transgress (any rule), such 
is the case here also. (48) (48cd-49ab) 


‘(A piece of) wood’ such as one used for fuel and ‘(a clod of) earth’ 
that can be used, for example, (to make) an earthen Linga. “Тһе case here' is a 
dying man. 

He states the reason (for this) here itself: 


"der werfen: wf | 
чачса Tass бн я а а: we ou 


yato ‘sya pratyayapraptiprepsoh samayinas tathd | 
pravrttasya svabhavena tasmin mukte na vai ksatih V 49 11 


(The dying man) is liberated (spontaneously) by his own nature 
(svabhavena)."' The initiate acts (in this way) because he wishes to get a sign 
confirming (the power of Mantra) (pratyaya), there is no harm in that. (49) 
(49cd-50ab) 


% Cf. above 19/36 and 40. 
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(The initiate desires) a sign confirming the unfolding (of the power) of 
his Mantra. 

Surely, (agreed that) the teacher has no blame, insofar as he is helping 
another person. By extension, the same has also been said of the regular initiate 
(samayin) and spiritual son (putraka). Then what about the adept (sadhaka) here 
(in this case)? With this doubt in mind, he says: 


Meu] Чет чї wo абаат | 
aera табе RA и чо d 


sádhakas tu sada ѕааһуе phale niyatiyantranat | 
maksiküsrutamantro ‘pi prayascittaucitim caret W 50 11 


As the (worldly) fruit which is the goal the adept (sadhaka) (aspires 
to attain) (sadhya) is always under the sway of the law of Karma (niyati), 
even if (his own) mantra is heard by a fly, he must perform the appropriate 
rites of atonement. (50) (50cd-51ab) 


‘The appropriate (rites of atonement)’ may be (severe to varying 
degrees,) intense or middling etc., (which depends on the degree in which 
misconduct is inappropriate and in what way, as determined by the regulations 
of the scriptures). Thus, (for example, scripture) declares that ‘one should not 
show one’s own Mantra or rosary even to the teacher.’ (Although this injunction 
may not seem to be reasonable, those who do not obey it are liable to observe 
the penance scripture deems appropriate), 

Having explained that in this way, by the way, he (now returns to) talk 
about the main point. 


The Dying Man Can Impart the Initiation to Himself 


geb ЧЕНӨӨ ATTA THES 
wreath ЭТӘ severest dus odd 
wae pH TCHRTRTNTUTHTUTHTTH: 
эт qe: Чай uus 
STA qp AAT: | 


ittham sadyah samutkrantir уой tam йўйауй guroh | 
samayyádir api proktakale proktarthasiddhaye 11 51 11 
svayam kuryát samabhyastapranacaragamagamah | 
akrtadhikrtir vapi guruh samayasuddhaye M 52 11 
adhastanapadavastho na tu jnaneddhacetanah | 


In this way, a regular or other (initiate) may, with the consent of 
(his) teacher, perform the aforementioned (initiation that brings about) the 
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immediate exit (from the body) by himself, at the aforementioned time, in 
order to accomplish the aforementioned purpose. The teacher who is well 
practiced in the coming and going of the movement of the vital breath 
(but), in order to purify (and eliminate the constraints imposed by) the 
Rule, has not done what he is authorized to do (and is his duty), is on an 
inferior level. Not so one whose consciousness is burning with knowledge.” 
(51-53ab) (51cd-53) 


The teacher (who) ‘has not done’ (what he is authorized to do (and 
should do) is at fault). As is said: 

“If (the teacher) does not do what he is authorized to do (and should do) 
(adhikara), he will become a Vidyesa when the body is destroyed.’ 

(The teacher whose consciousness is) ‘burning with knowledge’ is one 
who is fully established in (the realization of) supreme nonduality. According to 
the teaching (naya) ‘Abandon nothing! Take up nothing! (Established in 
yourself just as you are, take rest!)’,” he is not in the field (of application of) 
injunctions and prohibitions, and so what occasion could there be for (his) 
transgressing the Rule? This is the intended sense. 

Surely, (one may object:) There is no disagreement that it is the 
teacher’s job to (perform) the initiation which (brings about the dying man’s) 
immediate exit (from the body). But what is the authority (that allows that) this 
be done by oneself (alone)? With this doubt in mind, he says: 


edit wer soma: ЧЁ итна 1143 od 
vau ат е тї ФҸ RT d 


itiyar sadya utkrantih sücità malinimate \\ 53 ll 
svayam và gurunà vátha karyatvena mahesinà | 


The Great Lord has alluded (sücita) in the Mālinīmata that this 
(initiation, which brings about) an immediate exit (from the body), can be 
performed (equally well) by oneself (alone), or by a teacher. (53cd-54ab) 
(54) 


He quotes that: 


wd ant fred g owe Sé cene 1 uy odi 
чет ч жїл ferr: чи ба: 1 


sarvam bhogam viriipam tu matvà deham tyajed yadi \\ 54 ll 
tadà tena kramenàsu yojitah samayi śivah | 


© The behaviour of a teacher who is a јяапіл is not subject to any prohibition or injunction. See 
below, 23/26cd-28, 97-101ab. 

© Anuttarastakastotra 2c. The full verse is quoted above in TAv ad 1/332 (331). 2c is also quoted 
above ad 5/74cd-75ab (74), and the first line ad 4/92-94. 

One would suppose that the person who can do this for himself by himself is an initiate. 
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*If (the common) regular initiate abandons the body, realising that 
all worldly experience (bhoga) is ugly (and defective), he is rapidly 
conjoined by this process (krama) (to the supreme reality, and so becomes) 
Siva." (54cd-55ab) (55) 


(Such a one) ‘abandons’ (the body) by himself, and is ‘conjoined’ by 
the teacher (to the supreme reality). As is said there (in the Malinivijayottara): 


‘Or else, considering everything or worldly experience to be ugly (and 
defective), abandoning his body, he attains the eternal plane (of being).'^ 


*O Great Goddess, conjoined to the supreme plane by means of this 
gradual union (kramayoga), even a (common) regular initiate (samayin) attains 
the fruit which is said to be that of (this) initiation." ^* 


He concludes the subject of (this) chapter with the first half (of a verse 
in which he says): 


Sea we Seabed Are was JÀ: uus od 
ukteyarh sadya utkrantir уй gopya pranavad budhaih W 55 11 

(Thus) this (initiation) has been taught (that bestows) immediate 
exit (from the body), and the wise should protect (it) like (their very) life. 
(55) (56) 


This is the auspicious end. 


‘Greedy to acquire the great vitality of the Mantra that bestows Nirvana 
immediately, Jayaratha has explained this, the nineteenth chapter.’ 


This is the nineteenth chapter of the venerable Tantráloka, called the 
Exposition of the Immediate Exit (from the Body) (sadya-utkranti). 


55 19/53cd-54ab (54) is a paraphrase of two verses in the MV quoted by Jayaratha in the 
commentary. The first line (i.e. 54cd) is based on MV 17/25. The second line is based on another 
verse which Jayaratha tells us is, like the first, drawn from there, but is not found in the printed 
edition of the MV. It is paraphrased above as 19/14, see note there. 

% MV 17/25ab quoted as TA 14/41cd. 

© MV 17/25. 

% This verse, which appears to be drawn from the MV, is paraphrased above as 19/14, see note 
there. 
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The Initiation Validated by the Scales 
(tuladiksa) 


The Pervasive Lord who bestows strength and inspires confidence in the 
ignorant is victorious. By Him the body which is the Void in the centre is made 
to pour forth perpetually externally as it does at the beginning and the end. 


Now, in order to teach the initiation that bears an (outer) sign of (its) 
accomplishment (pratyaya), he says, with the second half (of the verse begun at 
the end of the previous chapter): 


эт dat qa RA ue on 


atha diksam bruve midhajanaSvasapradayinim M 1 \\ 


Now I will talk about the initiation that inspires faith in the 
ignorant.' (1) 


' The Buddhist Dharmakirti (с. 600-660) refers to two initiations that are said to exhibit outer 
signs of having been successfully accomplished. It appears that they are commonly treated 
together, as happens in this chapter of the Tantrdloka and in the passages cited below. In one of 
these initiat a seed burns by spontaneous combustion through the application of mantras and 
is thereby sterilized. Abhinava outlines a procedure for this kind of initiation below in 20/2-7. 
Dharmakirti refutes the possibility and efficacity of such an initiation in his Pramanavartika 
(1/258cd-259ab), where he says: 


nàlarh bijádisarisiddhau vidhih purhsdm ajanmane | 
tailabhyangdgnidahadav api muktiprasangatah ll 258cd-259ab 


‘the initiatory rite that is proved to be successful by the evidence of a (burnt) seed and 
the like is not enough to eliminate rebirth, because that would entail the absurd consequence that 
even the application of oils or burns etc. could liberate from transmigration.” 


The other initiation that exhibits signs of being successful is the ‘scales initiation’, to 
which the rest of this chapter is dedicated. Sanderson (2001: p. 11 n 7) explains that Dharmakirti 
in his Pramánavártika ‘attacks the claim that the efficacity of initiation (and therefore the validity 
of the scriptures that teach it) is proved by a variety of the ritual called tuladiksa ‘scales-i ion" 
in which the initiand is weighed before and after the performance. Those present, we are asked to 
believe, see that the person's weight is greater before than after, and are thereby made to 
understand that the initiation has succeeded in destroying the Impurity (malah) that impedes the 
soul's omniscience and omnipotence, that being of the nature of a material substance (dravyam) 
albeit imperceptible. Now, this variety of initiation is Saiva. It is cited by the Saiddhantika 
Sadyojyotis in Tattvasamgraha 36. 

We turn to the Tattvasarngraha with commentary (sika) by Aghorasivacarya to see what 
it has to say. There we read: 


папи diksaya bandhanivrttir dtmano jateti katham avagamyate ? ata üha- 


Suddhim vrajati tulayam diksato brahmahatyato mukhyàt | 
pratyayato jániyàd bandhanavigamam visaksayavat | 36 11 


iha уай diksayàr mahdapatakayogino ‘py apetapatakatvam drstam | tathahi $rimatkalottarády- 
uktavan mantralabdhaghataropanena tasya gauravam pariksya pascad udghatamantroccaranadi- 
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piirvam tacchuddhirn krtvà punar ghatáropane tasya laghavam utpadyamanam drsyate | etac 
copalaksanam nirbijakaranddinam pratyaydntaranam | tato. ‘smaddrsyamanat pratyayad ahi- 
tundikakriyayà visaharanavad diksakhyaya kriyayah bandhandpagamah siddha iti jfidtavyam | 


Surely (one may ask), how can one know that one’s own fetters have ceased by (taking) 
initiation? Thus (in response to this question) he says: 


“By initiation on the scales, he is purified even of such great sins as brahminicide. One 
may know that his bonds have been destroyed through the evidence (of one’s senses), just as (the 
validity of the Garuda-tantras is proved) by the cessation of poison (brought about by their 
Mantras)." (Tattvasarngraha 36) (Sanderson's translation) 


(Aghorasiva’s commentary): One observes here (in this world) that the sin of one who 
has accrued great sin is removed in the course of initiation. The weight (of a sealed) jar obtained 
with mantras such as those taught in the venerable Kdlottara etc. is examined by placing (it on the 
scales). Then, after having purified it by first uttering etc. the mantras used to open it, one 
observes, by placing the jar again (on the scales), (the amount) that its weight has been reduced. 
Moreover, this is a typical example (upalaksana) of other validatory signs (that an initiation has 
been effective). Thus, (similarly), just as by the rite of the ‘snake іп (Garuda’s) beak’ (ahitundika) 
that removes poison (and so is known to be effective), because there is a validatory sign (to that 
effect) that we observe, one should know (by a decrease in his weight) that the removal (of the 
disciple’s) fetters has been achieved by the rite called initiation.’ (my translation) 


Dharmakirti for his part simply denies that such a sign 


authentic, saying: 


"The fact that a person that was heavy (before initiation) and then becomes les: 
not imply that he has shed his sins, just a little weight. Sin is not heavy becau: 
corporeal." 


(Pramanavartika 1/259cd-260ab) 


Ksemarája refutes Dharmakirti’s objection in the course of a long presentation of the 
nature of initiation in SvTu ad 5/88. (For an Italian translation and study, see Sironi, A. (1987: 89- 
113)). Quoting this verse, Ksemaraja goes on to refute Dharmakirti, as follows. 


yad икат pápasya gurutvabhavat pratyayavati tulüdiksü nopapadyate iti; tad aviditübhi- 
prüyatayà na samyak, yatas tamomayapapavrtihetukam dehe gurutvam tulādīkşayā ghata- 
Suddhivat karananivrttidvarena nivartyate | tath ca smrtikürah ---- 


adharmat tamaso dehe gurutvarh yat ksayo ‘sya tu | 
dharmato laghutotpadad ghatatah sampratiyate \\ iti | 


(Dharmakirti) has said that sin has no weight, and so the scale initiation that (is said to) 
possess validating signs is not logically possible. This is not correct, for he has not understood 
what is intended. This is because the cause of the (obscuring) covering of sin, which is made of 
tamas, does have weight within the body. The scale initiation brings it to an end by the cessation 
of (its) cause, just as a jar is cleaned (by removing the dirt from it). The same is (written) by a 
Smarta author: 


“The darkness in the body due to Adharma has weight. Its cessation by (the practice of) 
Dharma makes it lighter, and so it is perceived in the case of a jar (into which the Adharma has 
been projected and becomes lighter by its purification)" 


The two signs of the efficacity of mantras are treated together in Ksemaraja’s 
commentary on SvT 4/150-152: 


еуат bhavanusarena Sisyandrh gurund sadà | 
phalar tu vividhakaram nispadyeta sudiksayà I| 
acintyà mantrasaktir vai paramesamukhodbhavà | 
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(By) ‘faith’ is meant conviction (pratyaya). 
He says that: 


The Inner Purification (antahsamskara) 


The Burning Seed and the Burning Away of the Three Impurities 


fant агенса а[датїзөчӨзїїч: | 
areas R чөй цч 11-2 1 
disi fag Titans a d 
at ч аатта Әз 3 1 


RAN oee | 
ast AA хайд 1 к dd 


trikone vahnisadane vahnivarnojjvale ‘bhitah | 
vayavyapuranirdhüte kare savye sujajvale W 2. 


kriyakdle prayoktavyà gurunà bhaktipürvikà | 
visandm iva раќапат mantraih kavalanam dhruvam | 
karoti mantratattvajfiah sivavesi guruh ksandat M 


"In this way, the teacher, in accord with (his) disciples’ basic states (bhava), should 
produce fruit of many forms by means of a good (well performed and appropriate) initiation. (For) 
the power of mantra born from the Supreme Lord's mouth is beyond conception. The teacher 
should apply (that power of mantra) which is heralded by the devotion (that is penetration into it) 
when (he performs) the rite (kriyd) (of initiation and the like). A teacher possessed by Siva who 
knows the true nature of mantra certainly gulps down (and remedies) by means of mantras (his 
disciples’) fetters as if they were poisons.’ (SVT 4/150-152) 


In his commentary, Кѕетагаја quotes the following verses from an unnamed source: 


pasas ca paurusah Sodhya dīkşāyār na tu dhigatüh | 

tena їазуйт dosavatyamapi diksd na nisphald | (also quoted above ad 1/24) 
sutivrasaktipatas ca (> -tena) dosabijavinakrtah | 

api bhanti tuladiksaghatasuddhivad iksyate | 

püpasya gurutà no ced ghatasuddhau bravisi kim | 

tanmantrasaktyà diksánar citratvam nasamafijasam \\ 

lipyaksare krte yadvat tàdanàdi nrnàm bhavet | 

mantrasaktyà tathà sütre pásünüri chedanarh sphutam M 


‘In the course of initiation, (only) the fetters of the soul should be purified, not those 
present in the intellect. Thus, even when it is defective, the initiation is not fruitless. (The fetters 
from which) the seeds of defects have been removed by a good, intense descent of the power (of 
grace), are apparent. It is visible, like the purification of the jar (into which the disciple’s sin had 
been placed in the course of) the scale’s initiation." 

If sin had no weight, what do you say (has happened when) a jar that has been purified 
(of the sin deposited in it is perceived to weigh less)? It is not unreasonable that initiations be 
various by virtue of that (miraculous) power of mantra. Just as when a letter has been fashioned 
(on a sacrificial vessel or the like), people (who misbehave are chastised) by being beaten etc. by 
the power of mantra, in the same way, the fetters are severed (of those who are being initiated) by 
cutting the thread (onto which they have been projected)." 
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bijam kificid grhitvaitat tathaiva hrdayantare | 

kare ca dahyamanam sac cintayet tajjapaikayuk 11 3 Il 
vahnidipitaphatkaradhoranidahapiditam | 

bijam nirbijatam eti svasittikaranaksamam M 4 11 


(The teacher who is) one-pointedly engaged in repeating Mantra,’ 
(should imagine that on the palm of his) right hand is an intensely flaming 
triangle, which is the abode of Fire (R), to be burning all around with the 
phonemes of Fire (R), fanned by the abode of the Wind (Y). Taking hold of 
some seed, he should imagine that it is burning (there in his) hand and 
within (his) heart. The seed, burning with the fire of an uninterrupted 
stream (dhorani) of PHATs and energized by the Fire (of the letter В), 
becomes sterile and incapable of germination.’ (2-4) 


(It is called) ‘the abode of Fire’, that is to say, it is an upward facing 
(triangle). ‘The phoneme of Fire’ is the letter К. "The abode of the Wind’ is a 
hexagon’ which is marked by (six) Ys. (He may hold) ‘any seed’, such as (a 
grain of) wheat. (The teacher is) ‘one-pointedly engaged in repeating 
Mantra’. The meaning is that he is intent on repeating the syllable PHAT 
energized with the letter R (i.e. PHRAT). 

He explains the state (of a seed that is) incapable of germination. 


aa heure #49 яетйя 9 | 

FOR AAAI || |! 

«тїї я жазтата faeere СЯН | 

"rp fpr d Wepre PETA 11 & 1 

aera rd ч Wem PTA THE | 

"dr den wénaemeemeuvaf rq ui 


? The syllable PHAT energized by R, the phoneme of fire. 

? In other words, the teacher should repeat the syllable PHRAT in an unbroken stream (dhorani). 
In his Hindi commentary on ТА 6/287, Paramharhsa Mishra suggests another possible meaning of 
the word *dhorani'. According to him, it is a technique used to warm oneself in winter by placing 
the thumb warmed on a fire on the chest, where the heart is located. 

* Paramharhisa Mishra understands this Triangle to represent the sacrificial hearth. Accordingly, he 
quotes this verse in his Hindi translation of this passage without, however, identifying its source: 


antarnirantaranirandhanam edhamane 

Каѕуатхсіа adbhutamaricivikasavedyam | 
müyündhakaraparipanthini sarvidagnau 

visvari juhomi vasudhadisivavasanam | 


‘I offer as oblation the universe beginning with Earth and ending with Siva into the fire 
of consciousness that opposes the darkness of Maya, fuelled inwardly, without interruption, break 
or fuel in some (inscrutable) sacrificial hearth (fashioned from) the expansion of the astonishing 
rays (of the senses)" 
$ Read sadaram for sadasram. The Yantra appears to to be an upward facing triangle with R (or 
RAM?) on each corner in the centre of a hexagon with Y (or YAM?) in each corner of that. 
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таріат пайа! prarohaya tenaiva pratyayena tu | 
malamayakhyakarmani mantradhyanakriyabalat || 5 11 
dagdhani na svakaryaya nirbijapratyayam tv imam | 

sa Sriman suprasanno me Sambhunatho nyarüpayat | 6 11 
bijasyàpy atra kāryā ca уојапа krpayà guroh | 

yato diksa sudiptatvàt sthavarany api mocayet 17 11 


(The seed) has been heated (in this way) so that it may not 
germinate. By this same validating sign (pratyaya), (the three Impurities, 
namely) Innate, the one called Mayà, and Karma, are burnt away by the 
power (bala) of mantra, visualization (dhyana) and ritual action, so that 
they may not (be capable of producing) their own effect. This sign 
(pratyaya), namely, the sterilization of the seed, was described to me by the 
venerable Sambhunatha, who was well pleased. The teacher may, out of 
compassion, also conjoin the seed (to Siva), for (this) initiation is so full of 
fervour (sudipta) that it can liberate even plants. (5-7) 


"Their own effect' is to bind those who are to be bound. (The initiation 
is) ‘full of fervour (sudipta)’. If it were devoid of fervour, it would not be 
capable of conjoining even animals, what to say of plants! This is the intended 
sense. That is said (in the scriptures where we read): 

‘(This initiation liberates) bears (rksa), birds (paksin), hyenas, and the 
like. It can even liberate plants." 

Thus, he says: 


The Examination (of the Attainment) of Competence 
(adhikarapariksa) 


The Initiation that Bears a Sign of Accomplishment 


at трете татаас єчтї | 
smear dat emen WIRT WNGTUT ат е odi 
sra Para qeu aaa fare: | 
ara: fread den ат seyret 1 $ di 
Freaky «атат четте cmm | 


yo gurur japahomarcadhyanasiddhatvam atmani | 
jfiatva diksam caret tasya diksà sapratyaya smrtà 11 8 11 
avadhüte nirácàre tattvajfie na tv ayar vidhih | 
sácáraih kriyate diksa ya drstapratyayanvità | 9 11 
пігасагепа diksayam pratyayas tu na gadyate | 


* Sambhunáitha is the source of the practice taught in 20/2-4. 20/5-7 is Abhinava’s explanation of 
how and why burning up the disciple’s impurities liberates him. 

7 The second half of this line is ТА 20/74. Jayaratha has found the source to which Abhinava 
refers. Unfortunately, he does not name it. 
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The initiation a teacher imparts who has known within himself that 
(his) repetition of Mantra, oblation and worship have been accomplished 
successfully is said to be one that bears an (outer) validating sign of (its) 
accomplishment (pratyaya). This procedure is not for the renouncer 
(avadhüta), who has transcended practice (niracara) and knows the true 
nature (of things) (tattvajiia).* The initiation that bears a visible sign (of its 
accomplishment) should be imparted by (teachers) who practice outer 
ritual (sacara). It is said that there is no (such outer) sign when an initiation 
is performed by (a teacher) who has transcended practice (nirdcara). (8- 
10ab) 


‘This procedure’ is the initiation that bears an (outer) sign of (its) 
accomplishment (pratyaya). '(Teachers) who practice outer ritual (sacara)" 
are those for whom ritual is fundamental. ‘A visible sign (of its 
accomplishment)', such as the sterilization of a seed. “(А teacher) who has 
transcended practice (niracara) is one who has knowledge (jnànin). 

He establishes this by (both) reason and scripture." 


smi Wye Ta HORA do |i 
ware qenereqeufaf frame | 


/ййпат svapratyayam yasman na phalantaram arhati \ 10 11 
dhyànadi tatphalàt sadhyam iti siddhamatoditam | 


Knowledge is self-validating and so does not require another 
(ulterior) result (to establish its validity). It is said in the Siddhamata (that, 
on the contrary, the efficacity of) visualization (dhyana) and the like can 
(only) be established by its fruit." (10cd-11ab) 


(Consciousness) *does not require another (ulterior) result' (to prove 
that it exists) because ‘it is (itself) its own sign (confirming its existence)’. The 
*result' is, for example, the sterilization of a seed. 


Having talked in this way about the examination of the one who is 
qualified (to impart this ation), he (goes on to) talk about the procedure of 
the scales. 


* See above, 13/147-148. The avadhiita is a wandering ascetic with no fixed abode who engages in 
Каша practice. He is an important figure in the Brahmayamala. One who knows the true nature of 
things is solely on the path of knowledge; he has no interest in either ritual or Yoga. One could 
perhaps read the three separately. Then the meaning would be that this initiation is not meant for 
1) a Kapalika renouncer — avadhiita, 2) one who has transcended practice (niracara), and 3) one 
who knows the true nature of things. 

° The first line is Abhinava’s reasoning, and the second is drawn from the SYM. 

10 Read tatphalat for tu phalat. 
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The Procedure Concerning the Scales (tulavidhi) 


The Initiation in Which the Purification of Impurity 
is Apparent by a Loss of Weight 


фет йй ат meremur ue ou 
"rwr tara тат TART d 


tulasuddhipariksam và kuryát pratyayayoginim || 11 11 
yathà sritantrasadbhàve kathità paramesinà | 


Or else (the teacher may impart the initiation) the Supreme Lord 
has taught in the Tantrasadbhàva" that examines (the disciple's degree of) 


'' Abhinava tells us in Chapter Thirty that he learnt the mantras for this procedure taught in the 
Tantrasadbhava from his Trika teacher Sambhunatha. 


‘I have (thus) revealed in due order (the mantras required for the) sacrifice"! of the 
scales (to eliminate weight) and the union (with the Sakinis given) in the Tantrasadbhava that was 
taught (to me) by Sambhunatha.’ 30/99 


So again, it is quite possible that by paramesin Abhinava means equally both Siva and 
Sambhunatha. The procedure for this rite is found in chapter nine of the Tantrasadbhava, which 
deals with various forms of initiation, There we read: 


sámpratam tu punar vaksye tulāyā vidhim uttamam [g: ?] | 

tulà pattamayi [k, kh: padr-] karyà laksanam tasya kathyate | 355 11 [g: ?] 

dirghatvam [k, tva] Sakhayoh Кйгуат [k, kh: kárya] caturhastapramánatah | [g: ?] 
vistáre [k, kh, g: vistára] trini [k, kh, g: strini] hastáni madhye hastadvayárddhatah M 356 11 
caturasrau [kh, g: -sro] samau [g: ?] kdryau [kh: küryo; g: ?] tritoranasamanvitau | 
madhye tu $rrikhalà [g: srrh-] Кйгуй [g: kárya] katakatrayasarhyutd W 357 W 

karnau tu sudrdhau küryau sthülau sandhitasandhitau | 


‘Now I will again speak of the excellent procedure of the scales. One should make a 
scale made of slabs (of metal) (pafta).* I will tell you its characteristic features. The two beams 
should be made to measure four handspans. The (vertical) extent is three handspans and two and a 
half in the middle. (The pans) should be made square and equal, and have three arches. One 
should make a chain in the middle with three connecting links (kataka). The two hooks (karna) 
(from which the pans hang) should be made well firm, big and their joints connected. (356-358ab) 


*Several meaning of the word раа are found in the dictionaries. One is a ‘piece of cloth’, but this 
hardly likely. Another is ‘a slab’. The balance in this case is fashioned from two pans or ‘slabs’ 
made of metal or other material. 


evar tatah prakalpyádau tulà vai [kh: caiva] mandapagratah \\ 358 11 

adhivasanam tatah krtvà gandhapuspapapavitrakaih [kh: puspa * pavi-] | [g: ?] 

naivedyair bahubhir dhüpair mantranyàsam [kh: -bhidhii-] tu karayet M 359 11 [g: ?] 

dvitiye ‘hani #їзуат ca taulyamanarh [kh: taulyar-] samarabhet | 

samasütrar tu tam taulyarh [k, kh, g: -lya] sikatayah sahaikatah [k, g: sahakaikatah] \\ 360 1\ 
samamiinam tato jñātvā dapayed [k: dráva-; kh: danayed; g: yatayed] agnipársvatah | 


Having in this way first fashioned the balance in front of the awning (where the 
initiation takes place), one should then purify it (adhivdsana) with scents, flowers and threads, 
many (kinds of) food offerings, and incenses. (Then) the deposition of the mantra should be 
performed. (358cd-359) 
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purification by (weighing him on) scales" (and so) possesses an (outer) sign 
of (its) accomplishment, (11cd-12ab) 


Surely, (one may ask). That has not been mentioned in our scripture. 
What is the use of adding more weight (to this exposition) by (resorting to) the 
procedure (prakriya) of another scripture? With this doubt in mind, he says: 


On the second day (of the initiatory rites, the teacher) should prepare the disciple who is 
to be weighed. He should be weighed (sitting) erect (samasütra) against an equal (measure of) 
sand. Once known that the measure (of the weight of the two) is the same, (the disciple) should be 
placed next to the (sacrificial) fire. (360-36 lab) 


37a] grahanam [kh, g: -na] saktinà karyam [kh, g: kárya] sandhdnarh Saktinà punah M 361 11 

94b kh] sarhsodhya kramasah [kh: -Sa; g: sah] загуат [g: ?] adhvaregu [g: ?] yathakramam [g: 
?]l 

yojayeta tato mantri (k, kh, g: татгїт) sakale niskale ‘pi và \\ 362 M [g: ?] 
sarvasudhinivrtyartham [k, kh: -Stidhi-; g: ?] bahurüpena dàpayet | 

pürnà tu pürnatàm kuryád vidhir acchidratà [k: гат; g: * * * *2dratarh] bhavet V 363 || [g: ?] 


The (teacher's) grasping (of the disciple's vital breath) should be done with Sakti and 
then again (its) conjunction by means of Sakti. Having purified everything gradually on the paths 
in due order, the reciter of mantra should conjoin (the disciple) with (the deity, that may be) either 
without form or with form. In order to complete the purification, (the mantra) should be placed in 
many forms (bahurüpa). The complete procedure should be completed, (so that) it may be without 
defects. (361с4-363) 


Grohayet tato mantri sádhakam Saktivigraham | 

uccárya Saktind türnar prénath [k, kh, g: рғапа] jivasamásritam \\ 364 11 
kanthayuktarh [kh: kanthe-] sabindum [kh: -ndu] ca yakárenà pradipitam [kh: ve-] | 
bhüsanair yamakarnasya bhüsitarh tu yathepsayà || 365 |I [g: ? 

laghutvam bhavate devi gacchate corddhvatah [kh: -ta] svayam | [g: ? 
Suddhah pápavinirmukto [g: * *? vini-] paramparam ca gacchati [g: ? 
Suddhir еуат samakhyata [k g: ат] brahmaghnasyapi sarbhunà [К 
&àva [kh: gava; g: ?] prasydpi ?[g: ?] kartavyà [g: ?] tul@Suddhir manisinà [k, kh, g: -Suddhima- 
1367 W 

evam tulavisuddhasya тока [g: ?] ity abhisabditah [g: ?] | 


The reciter of mantra should (then) mount the adept, whose form is made of energies 
(Saktivigraha), (onto the scale). (He does this) having quickly recited the vital breath (H) along 
with the individual soul (S) by means of Sakti conjoined to the throat (V) along with the Point and 
energized with the letter Y (HSVYAM). Adorned with the ornaments of the ear of YAMA, 
according to one’s desire, O goddess, (the disciple becomes) light and rises upwards 
(spontaneously) by himself. (364-366ab) 

(Thus) the pure one, freed from sin, enters the lineage (of initiates). Sambhu has 
explained in this way, (this method of) purification (that is effective) even for one who has 
murdered a Brahmin. The wise man should perform the purification of the scales even for one 
who has eaten beef. In this way it is said that one who has been purified by (the initiation of the) 
scales is liberated.’ (366cd-368ab) 

12 Cf. below 20/16ab. The expression ‘tulasuddhi’ literally means ‘purification of the scales’, 
which I understand to mean purification evidenced by the scales, ie. ‘the purification of 
(excessive) weight’. The disciple is too heavy because of the weight of the Impurity that the 
initiation is meant to remove. 

13 Abhinava is indicating the place in the MV where he perceives, or wishes to, an ‘allusion’ to 
this procedure, which is not explicitly taught there. He has chosen one of the standard signs the 
teacher observes in his disciple that initiation has taken effect. laksayec cihnasarhghatam 
Gnandadikam adarat | MV 11/35ab 
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AAA a afar WAR 3 1 
SIEG Sea: HT Fra afta чї 1 
sad ачат ЭЙТТЕ 23 ! 


SripurvaSastre ‘py езй ca sūcitā paramesinà \ 12.11 
Gnanda udbhavah kampo nidra ghürnis ca paficami | 
йу evam vadatà Saktitáratamyübhidhayina | 13 Il 


This same (kind of initiation) has been mentioned by the Supreme 
Lord in the Sripürvasastra (Malinivijayottara) also, where he speaks of the 
gradation of the (descent of the) power (of grace), as indicated by (the signs 
of its attainment). They are joy, an upward leap, trembling, sleep, and the 
rolling of the eyes (ghürni), as the fifth.” (11cd—13) 


Surely (one may ask) here, what serves to determine that this serves as a 
reference to the initiation of the scales (tuladiksa)? 


Seat Sys Зеле: | 


udbhavo laghubhavena dehagrahatirohiteh | 


The upward leap is due to the loss of weight (of the body), because 
the grip (of identification with the) body (dehagraha) has been obscured. 
(14ab) 


Surely (one may ask), what is meant here by the obscuration of the grip 
(of identification with the) body (dehagraha)? With this doubt in mind, he says: 


Чет fe тат четтет Fert 11 ev 1 
этїї Pret ara meg | 


deho hi parthivo mukhyas tadà mukhyatvam ujjhati V 14 || 
bhavilaghavamantrena Sisyam dhyatva samutplutam | 


The body is primarily made of Earth. When (the teacher) has 
visualized the disciple as having leapt up (into the air) by means of the 
Mantra of lightness, which will be (taught further ahead), (the Earth) 
abandons its primacy (and so the body is no longer terrestrial). (14cd-15ab) 


‘(The Earth) abandons its primacy’ because all the fetters have been 
destroyed. (The Mantra) ‘will be (taught further ahead)’ in chapter thirty.'5 As 
he will say: 


"* 20/13ab is MV 11/35cd, there are no variants. 11/35cd is also quoted directly in TA 5/108ab 
(107cd) and ТА 20/13cd. Read with the printed edition of the MV, paficami for paficakam. 
® See below, 30/93. 
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*The Saviour (OM), the group (pinda) (formed) with (the letters) $, М, 
R, and Y, (along with vowel 0) and salutation (МАМАН) (constitute) the four 
syllabled (Mantra).'^ By the lightness (of the one who receives it), the 
purification by (the initiation of the) scales (tulasuddhi) instils immediate 
conviction (that it has been effective). This (Mantra) paralyzes the Sakinis, it is 
the vital centre (marman)" (of the body), the heart, and life (itself).''* 

(When the disciple has) ‘leapt up (into the air)’ by the subordination 
of (his) false identification with (his) earthen body, he assumes the nature of the 
Supreme Sky (of consciousness), due to which it attains the same (weight as a 
heap of) flowers (weighed) on a scale. As is said in the venerable Tantraraja 
(i.e. the Jayadrathayamala): 

*When the disciple has been properly initiated, he is like the sky or like 
Bhairava (Himself), with the fetters of transmigratory existence burnt away. 
After that, he should be placed on a scale, and having removed the stone 
(weights from the other pan), he should place a garland (in their place), 
fashioned with twenty-seven flowers. If obscuring coverings (of his soul) have 
been removed, the adept becomes equal to that (in weight).''? 


16 The mantra is therefore OM SMRYUM МАМАН. 

17 The marmans are vital points in the body. According to the ancient Indian surgeon Susruta, they 
are seats of pockets of vitality (prana) in the body (Thatte 1988: 12). The marmans have been 
conceived as places in the body where pressure can be applied or even needles inserted for 
therapeutic purposes. The Andakal therapists of South India are an example of Ayurvedic doctors 
who practice this. According to Ros (1995: 12) more than 365 of these points have been found, 
although some are more important than others. Generally, however, traditional. Ayurveda 
considers the marmans to be weak or ‘lethal’ points on the body. According to Vagbhata, there are 
one hundred and seven such pi re points (see Wujastyk 1998: 285-293). The earlier Caraka 
describes a simpler scheme which only mentions the parts of the body (Wujastyk 1998: 245). 
Wujastyk (1998: 244) explains: "The doctrine of marmans, vulnerable or lethal points on the body, 
sits oddly with the rest of áyurvedic doctrine. It has no doubt been part of medical thinking for 
millennia, and yet it somehow speaks of a different milieu. It seems at first arguable that the 
theory of the marmans may have arisen first not in medicine, but in the context of India's ancient 
martial arts.’ The reader is referred to Кои 1981, who explores the links between the Indian 
martial arts and medicine. See also Fedorova 1990 for fine, clear diagrams of the locations of the 
marmans in the body. 

'* Below, 30/93-94ab. 

" Jayaratha quotes the following lines from chapter twenty of the third заа of the JY 
(ghoraghoratarücakre catuscatvarimsatidiksavidhi patalah). The readings in Jayaratha's version 
are in brackets. Note that the variants are the result of Jayaratha's standardization of the deviant 
(aisa) Sanskrit of the original. 


akàsatulyar bhavate (J: bhavati) sigyarn (J: Sisyah) sandiksitam (J: -tas) лада | 
bhairaveva (J: bhairavo và) bhavet so vai dagdhasarnsárabandhanah | 

pascat tulàm arpayeta amàny eva (J: evam) apásya tu | 

saptavirisatipuspai$ ca krtàm malam samarpayet \\ 

tatsamah sádhako jayet (J: jayat) prahinavarano yada | 

JY 3/20/197-199ab (MS K fl. 157a MS Kh 126a MS G 198a Gh fl. 153a) 


These verses are found in a section іп the JY concerning ghatadiksa. It is one of a series 
of such sections dealing with various kinds of procedures used to impart initiation (diksavidhi). 
The two — ghata and tulàdiksà — are associated also in the following passage, quoted by 
Ksemaraja in SvTu ad 4/152. The first of these verses in the following citation is quoted above in 
TAv ad 1/24. 


pasas ca paurusah Sodhya diksayarh na tu dhigatah | 
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tena tasyam dosavatyam api diksá na nisphalà \\ 

т ipatasca dosabijavindkrtah | 

api bhanti tuladiksa ghatasuddhivad iksyate I 
pápasya gurutà no ced ghataSuddhau bravisi kim | 


“In the course of initiation, (only) the fetters of the soul should be purified, not those 
present in the intellect. Thus, even when it is defective, the initiation is not fruitless. And (then 
there are) also those who shine who have (received) a very intense descent of the power (of grace) 
from whom the seed of defects has been excised. If, because of the weight of sin, the initiation of 
the balance, which is like the cleaning of a jar, is not seen (to take place) then what will you say 
concerning the cleaning of the jar?" 


The following is an account of this form of initiation found in chapter twenty of the third 
satka of the Jayadrathayamala: 


152b gh) ghatàtmakàm [kh: -alakam] ato dīkşārhn śrņu parvatanandini V 181 1 

sampiijya parameSanirn vakgyamánena [kh gh: -na] kramena tu | 

tatragnikarma krtvà tu ghatam samyak pratisthayet || 182.11 

156b К) sárdhahastatrayarh dandan тйїгат hastapramanakam | 

caturhastam [g: catuhastarh] bhavet stambharh lamvayet [g: lambhayet] tantri hastakam \ 183 || 
evarh ghatarh pratisthapya sudrdharh [k: sa-] drdharajjubhih | 

tatas tatra prapüjyà sā sahasraksaramalika [k, kh, gh: -lità; g: -linà] ll 184 W 


‘Next comes the initiation which is that of the jar. О delight of the mountains! Listen. 
Having worshipped the Supreme Goddess by means of the liturgy about to be explained, and 
having performed there the fire ritual, one should install a jar correctly. (181cd-182) 

(It should stand) three and a half handspans. The (horizontal) stick measures just one 
handspan. The (vertical) beam (of the scale) is four handspans, and the rope should hang (from it) 
for (one) handspan, Then, having thus installed the jar firmly with firm ropes, (the goddess) 
consisting of the garland of one thousand letters should be worshipped there. (183-184) 


helàdolàvihürena patrayor [gh: pátráyor] ubhayor [g: bhayo] nyaset | 

madhye dandakala #йгуї [g: Sirvà] Saktydlinganavan [k: — va; kh g: vi-; gh: var-] nyaset Wl 185 11 
197b g) еуат vinyasya sampiijya pascac [k: ратсй-] сһїууат praveSayet [k: -ye] | 
asamproksitam evádau ghataprsthe [k: prstha] samarpayet V 186 11 

tàvantya [g: távanya] asmani сағуапі [g: -cárgháni] samikrtya tatah punah | 

avatarya proksayec [k, kh, g, gh: -ye$] ca tadayen mantram иссағап [k, g, gh: -ram] W 187 11 


By swinging (the horizontal stick of the scales) up and down (until they balance), (a jar) 
should be deposited on both pans (pátra). The energy in the middle of the stick is (called) Sarvi. It 
should be deposited (all around it) like the embrace of Sakti. (185) 

After having made the depositions in this way, the disciple should be made to enter. 
Unsprinkled, he should initially be placed at the back of the jar. Stones should be placed (on one 
pan of the balance) in accord (with his weight) (until the two pans) have again been equalized. 
Having taken (the disciple) down from the scales, he should be sprinkled (with consecrated water) 
and struck whilst reciting the mantra. (186-187) 


Saktimudrakalariidharh [k, kh, gh: -mundakula-] [k: -rüdhah; kh, g, gh: -rüdho] tivra- 
nirghatayogatah | 

dahed àmülatah [g: vadedà-] éisyam  parhcodghütaprayogatah [k: pamcodyota-; kh g: 
paficádgháta; gh: parcodyàta- ] W 188 11 

аруйуйгорауе! [k, gh: йруйууй-; kh: йруйруйго; g: аруаруйпо] pascat tulám [g: natvam] eva [k: 
eve] narottamah [g: va-] 

tatordhvarn [k, kh, gh: tatordha; g: tato dhaténi] Һапіг аўтйпйт [g: гаўтїпйт] јауше nàtra 
samSayah Il 189 Il 


Mounted on the energy of the seal of power (Saktimudra), applying violent blows, the 
disciple should be burnt from the (very) root (of his subtle body), and having nourished him by 
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applying five blows (of breath retention) (udgháta), the most excellent of men should after that 
mount him on the scales. Subsequently, (after the disciple's initiation, the number of) stones 
undoubtedly decreases. (188-189) 


avatàrya punar devi tadanabhyuksanadikam [g: tadayebhyuksana-] | 

krtva punah prakartavyam tasya cidgrahanam [g: vid-] sakrt [g: пат] W 190 I 
pasankusaprayogena hrtsamputagatarh kuru | 

dyojya vidyarn [k, kh, g, gh: vidya] kuhare punah sarnropayet tulam V 191 I| 
tulàmánena сйзтйпйт Satam $egarh bhavet tada | 

ра!йпйт devadevesi punas tasmad apaharet [k: apáharhret; kh gh: amaheret] 119211 
pragrahyam pürvavad devi taccaitanyam ca sampute | 

tridhimadhamni [$: -mādhāstri] subhage samyojya prerayecchanaih [kh: prerayella?-] V 193 ll 
125b kh) yavacchaktam [8: -ссһатат] kularh devi küliyogena yojayet | 

153a gh) mahàvyáptisamalambya sthitivandhena [k, kh: -пат; g: -va] bhairavi V 194 I| 
157a) karanavalir [g: káranarnvali] atyugrà [g: vatyugra] sambhajyaiva gurüttamah | 
vojya [8: yojyah] sisyarh айат худа dagdhasamsáravandhanam l 195 11 


O goddess, having taken (the disciple) down (from the scales) and again performed (the 
rites of) striking and ablution etc., (the teacher) should once again lay hold of his (disciple's) 
consciousness by applying the method of the hook of the fetters and place it in the capsule of (his 
own) the heart. 

Having conjoined the Vidya (to the disciple's consciousness) in the cavity (his heart), he 
should place (the disciple) again on the scales. Then, weighing (him) against the hundred stones, a 
remnant remains, O mistress of the God of the gods, of (a certain number of) palas. (The disciple) 
should then be removed again (from the scales) and, as before, (the teacher) should, О рода 
lay hold of (the disciple’s) consciousness. Conjoined into the capsule (of his heart) which is, O fair 
lady, the abode of the three abodes, he should then impel it slowly as much as possible and, O 
goddess, conjoin (his) soul (kula) by union with Kali, (189cd-194ab) 

O Bhairavi, taking the support of the Great Pervasion (that comes about) by securing a 
stable condition, the best of teachers shatters the mass of very terrible causes (that bind the 
disciple) and conjoins the disciple who has been initiated and whose worldly bonds have been 
burnt away (to Siva's plane). (194cd-195) 


акаа шуат bhavate #їзуат sandiksitarn tadà | 

198a g) bhairaveva bhavet bhavet so [k: mà; gh: sau] vai dagdhasamsdrabandhanah [k, kh, gh: - 
пат] M 196 M 

pascát tulàm arpayeta amányeva apásya tu | 

saptavirnSatipuspaisca krtàm [gh: krtà] malarh samarpayet [k: sarmarpa-] \\ 197 11 

tatsamah sadhako jàyet prahinavarano [kh: pratà-; g: -hinà-] yada | 


When the disciple has been initiated, he is like the sky or like Bhairava (Himself), with 
the fetters of transmigratory existence burnt away. After that, he should be placed on a scale, and 
having removed the stone (weights from the other pan), he should place a garland (in their place), 
fashioned with twenty-seven flowers. If the obscuring coverings (of his soul) have been removed, 
the adept becomes equal to that (in weight). (196-197ab) 


evam Sivapade [kh: padari] yukto [g: ушле] mukto bhavati nànyathà W 198 W 

уе sarhSayavistacittah [k: -cintàh; kh gh: -cittah; g: -сіпа] samsarabhayabhiravah [k: ѕатѕағе-, 
k, kh, g, gh: -ravah] | 

тейт diksa ghatakhya [kh: dhataks@] ca kartavyà mrgalocane [gh: -na] ll 199 1 

tatah samüharet sarvam [k: sarve] yan nyastam gurunatra tu [gh: ?] | 

еуат rahasyam etad dhi [8: enarn tu] tavakhyátarn yatharthatah V 200 11 


Conjoined in this way to Siva's plane, he is liberated, not otherwise. Those whose minds 
are penetrated with doubt and are frightened because of the fear of transmigratory existence, O 
lady with gazelle’s eyes, the initiation called that of the jar should be performed for them. After 
that, the teacher should withdraw all (the mantras etc.) that have been deposited. In this way, I 
have told (you) the secret (of this procedure) as it truly is.’ (198cd-200) 
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Surely (one may ask), can this initiation that bears an (outer) sign of 
(its) accomplishment be successfully (imparted) by just this method (prakriya) 
alone or not? With this doubt in mind, he says: 


+ caren, quer qe: £u od 


Кағтӣпі tatrá$esani pürvoktàny acared guruh W 15 11 


There (in that case) the teacher should perform all the 
(purificatory) rites mentioned above. (15cd) 


The (purifying and empowering) sacrament (sarhskāra) is mentioned 
here in the enunciation," after the examination of the one who is qualified (to 
impart this initiation). The procedure concerning the scales is mentioned after 
that, with the intention of stating what remains (to complete) both (topics). 

The (now he) concludes this (subject). 


ser 99 gozda wee i 


ийа зеуат tulaSuddhidiksa pratyayadayint | 


This initiation of the purification of the scales (tulasuddhi) (which 
eliminates weight) and that instils conviction has been taught. (16ab) 


This is the auspicious end. 


The one called Jayaratha, whose intellect is threaded through with the 
validating insight (pratyaya) consisting (of the teaching of my) venerable and 
most excellent teacher, the scripture and my own Self, has commented on (its) 
twentieth (chapter). 

This is the twentieth chapter of the venerable Tantráloka, called the 
Exposition of the Initiation of the Scales. 


? Above, 1/287 ff. 


CHAPTER TWENTY-ONE 
The Initiation of Those Absent (paroksidiksa) 


I praise that Lord of Strength (balesvara) who is the lord of the strength 
that destroys the perception of duality. May it deny the limited state of the Self 
of the fully conditioned and (partially) unconditioned perceivers. 


Now, with the second half (of the verse begun at the end of the previous 
chapter), in order to talk about the rite concerning the initiation of those absent 
(paroksadiksà), he introduces (the next subject, saying): 


wera апа frat og 9 и 


paroksasamsthitasyatha dtksakarma nigadyate \\ 1 11 


Now (we will) talk about the rite of initiation of one who is absent. 
а) 


*One who is absent' (may be so both) due (to his location in a 
different) place and time.' 


The Procedure Concerning (Those Who are Absent, 
Whether) Dead or Alive (rirtajivadvidhi) 


Surely, (one may object that) this initiation is not taught in our scripture 
(that is, the Malinivijayottara). On the contrary, the sole object (of initiation 
there) is one who is present. What is said in the (following verse) and others like 
it contradict (the possibility of initiating a person who is absent): 

“опе who is penetrated by Rudra’s power desires to go to a true teacher 
in order to attain worldly benefits and liberation, and is led (to him) by Siva's 
міг? 

So how is it that that (topic) has been introduced? With this doubt іп 
mind, he says: 


ЧЇ аа age WT | 
zeferemfeftarra wf: течат: 1% 1 
"ied are fre чЧорчтотачтете | 
bhuktimuktiprasiddhyartham niyate sadgurum prati | 


ity asmin malinivakye pratih sarmmukhyavacakah || 2 11 
ѕаттикһћуат casya Sisyasya tatkrpaspadatatmakam | 


1 TSā p. 165: ‘Now the initiation of one who is absent (will be described). It is of two kinds, that 
is, for one who is dead and one who is still alive (but not present) Thus, by ‘time’ (kala), 
Jayaratha means ‘death’ (kala). A dead person is absent in the sense that he was present when 
alive at a previous time. 

2 MV 1/44 quoted above by Abhinava as TA 4/35 and 13/202 and by Jayaratha ad 13/248cd-249. 
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(It is said) in the Malinivijayottara that (the aspirant who is 
penetrated by Rudra's power) ‘is led to a true teacher so that he can obtain 
both worldly benefits and liberation’,’ The word ‘to’ (prati) in this sentence 
denotes (the aspirant’s) ‘presence’ (and proclivity towards the teacher) 
(sammukhya). The ‘presence’ (and proclivity) of the disciple is essentially 
that he has been made an object of (the teacher’s) compassion. (2-3ab) 


The teacher is (meant) by the word ‘his’ (in the expression) ‘his 
compassion’. The intended sense is that (that compassion) is the same, whether 
(the disciple) is present close by (to the teacher), or not. 

Surely (one may object), let it be so (as you say). (However, according 
to the following line) and others, (this compassion) draws its life solely from 
(the disciple’s) presence: 


‘Once he has worshipped him, and because he has satisfied (him by 
displaying the signs of his penetration,) he obtains from him Saiva initiation’.* 


So how should one understand (what is said) here (in accord with this)? 
With this doubt in mind, he says: 


IRAR «чї PRESITA I 3 1 


tam ārādhyeti vacanam krpāhetūpalakşaņam M 3 11 


The expression *once he has worshipped him' is an implied 
characterization (upalaksana) of the cause of (his) compassion. (3cd) 


The sense of (this expression) ‘the cause of (his) compassion’ is that, 
thus, if it is absent, (this compassion) may take place by itself alone, even by 
virtue of relatives (and friends) etc. 

Thus, not only is that understood, but also something else. Accordingly, 


he says: 


HAST: Бї | 
serere a те ата 01: 1 х 


tatsambandhát tatah kascit tatksanad apavrjyate | 
ity asyàyam api hy artho málinivákyasanmaneh V 4 \\ 


(Now let us examine) the meaning of (this) sentence, a (veritable) 
gem of truth found in the Malinivijaya: *Thus, some (fortunate one) is 
liberated due to that relationship (sarnbandha) (with Siva's power) at that 
very moment.” (4) 


> MV 1/44cd; see previous note. 21/2-5 is a partial quote with explanation of МУ 1/43-44. 

* MV 1/45ab. The whole verse is quoted above in 13/203. 

5 MV 1/43ab. Also quoted above in ТАу ad 1/43 and in 13/199cd-200. The previous verse (1/42) 
says: 
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He explains the meaning of that sentence. 


Tam mer Рагатгатіе аот | 
саа Sena едд лч 


tatksanàd iti nasyasti yiyasadiksanantaram | 
kimtv evam eva karunanighnas tam gurur uddharet W 5 11 


(By saying) ‘at that very moment’, (he implies) that (for the 
disciple,) there is no other moment (apart from the one in which he) desires 
to go (to a true teacher) etc.; rather it is in this way itself (i.e. by his 
spontaneous intention) that the teacher, impelled by compassion, lifts (him) 
up (out of transmigratory existence) (uddharet). (5) 


(The following) moments of going (to the teacher), reaching him, etc. 
(are covered) by the word ‘etc.’. The sense is that it would not be possible for 
one who is dead, or is in some other place, (for it to happen) in this way. ‘In 
this way itself’, that is, by himself (spontaneously) (svayam), independently of 
his being worshipped, etc.* (The teacher is) ‘impelled’, that is, (he is) helpless 
(paravasa) (to do otherwise). 


Who are fit here (to receive this initiation)? With this doubt in mind, he 
Says: 


Those to Whom the Initiation that Rescues 
the Dead Can be Imparted 


твўатеїтїчї її чаң | 
тка тї AQAA: | g od 
HAART ATA: d 
заета тартат wb ТАЕ: o 
Barera Mie: | 
Tur OT ARAETA rag с и 
WATT WIS ATTA TAL | 


‘(It happens that) at some (undetermined) time, because an individual soul is fit (to 

receive it), Siva’s tranquil (transcendent) power (Saivi), that bestows the fruit of liberation, is 
connected to it." 
* The point is that it is sufficient for the disciple to wish to go to the teacher to attain liberation for 
the teacher to liberate him, and he does so at the very moment that desire arises. Jayaratha points 
out that that must be so, because for a person who is absent, either because he is dead or 
elsewhere, there can be no further developments in subsequent moments after his intention arises 
for him to do anything in time to go to the teacher and do all the rest that is required. 
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gurusevaksinatanor diksam арғаруа paficatam | 
gatasyatha svayam mrtyuksanoditatatharuceh V 6 \\ 
athavadharatantrádidiksasarskarabhaginah | 
praptasamayikasyatha param diksam avindatah 117 \\ 
dimbühatasya yogesibhaksitasyabhicaratah | 

mrtasya gurunà yantratantradinihatasya và |l 8 11 
bhrastasvasamayasyatha diksam praptavato ‘py alam | 


(The teacher should impart the initiation, that rescues the dead 
(from lower worlds) (mrtoddhart diksa) and bestows Siva, (to the 
following)): 1) one whose body is consumed by serving the teacher (but) has 
died without getting initiation; 2) one in whom has arisen such a desire (for 
initiation) at the moment of death; 3) one who has (received) the purifying 
(empowerment) (samskara) of an initiation into inferior scriptures (tantra) 
etc; 4) one who has obtained (the initiation) of a (common) regular initiate 
but no initiation beyond it; 5) one who has died in a riot; 6) one who has 
been devoured by witches (yogesi); 7) one who has been killed by powerful 
(gurunà) magic or by means of magic diagrams and rites (yantratantra) or 
the like, or (finally), 8) (an initiate) who although he has received a 
complete (alam) initiation has fallen from (the observance of) his Rule. (6- 
9ab) 


“Опе whose body is consumed' is one who has served the teacher for a 
very long time. This is the meaning. That is said in the following (passage) that 
begins as follows. 

7*He has not received" the supreme initiation, even though (he has made 
a great) effort to be devoted to (his) teacher. He is impeded by death (kdla),’ so 
how can he attain liberation? What is the use of his useless" affliction, 
undertaken for the sake of liberation? Is there some rite (karman) that (can 
serve) him as a means to liberation?" О Skanda, even if he is dead, there is a 
most excellent" rite of initiation that is enjoined for one who was devoted to 
(his) teacher, restrained (danta), and intent on right conduct." 


7 These three verses are Sarvajfiánottara 16/1-3. They are at the beginning of chapter 16 of the 
Kriyapada called mrtakadiksüprakaranam — the Chapter concerning the Initiation of the Dead, 
where the rite is described with its mantras. The verses are on p. 86 of ТЕР T 334 and p. 64 of IFP 
T 760. 

* The reading na pràpto ‘pi param diksam gurubhakto ‘pi yatnatah | is confirmed by both IFP 
transcripts 334 and 769. The grammar is obviously faulty. Corrected, it would read na praptapi 
раға ака gurubhaktena yatnatah. It appears, however, that the faulty Sanskrit is original. 

? T 334 and 760 read kdlendntasthito yasya — ‘he who is at the end of (his life) due to his 
(immanent) death’ for kdlendntarito yasmat — “Не is impeded by death (kala), so how ...” 

10 Instead of Кій vrtha T 334 and 760, read kirn prada (> pradah) — ‘what does (his affliction) 
give’. 

"1 T 334 and 760 read dhar moksasadhanam for уай moksasádhanam. 

12 T 334 and 760 read varar — ‘best’ for parari — ‘most excellent’. 

13 T 334 and 760 read gurubhaktaya #йтйуа satyacardya suvrata — “О observer of good vows ... 
(enjoined) for one who is devoted to (his) teacher, tranquil and intent on right conduct’ for 
gurubhaktasya dantasya satyacáraratasya vai |- ‘(enjoined) for one who is devoted to (his) 
teacher, restrained (danta) and intent on right conduct." 
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It is said that the initiation (that bestows) immediate exit (from the 
body) (sadyahsamutkrantidtksa) takes place just then, that is, at the moment of 
death, if (the disciple’s) teacher is pleased (with him). Otherwise (the teacher 
(may impart) this (initiation). This is the distinction (vibhdga) (between these 
two types of initiation).'* Thus, one should connect (the statement that ‘the 
teacher can impart the initiation that liberates from death and bestows Siva’) 
here (in the case of) ‘one who has died without getting initiation’ also (as well 
as in the other cases). ‘Inferior scriptures’ are, for example, the Vedic ones. 
(The initiation) ‘beyond it’ is that of the spiritual son etc. ‘[O]ne who has died 
in a riot’ means one who has been killed by a cart and the like by those who are 
as if complete fools (jada) (in the heat of a riot). (One who has been killed by) 
‘magic’, that is, by poison and the like. A ‘magic diagram’ (yantra) is an 
arrangement of Mantras (drawn) on a sheet of birch bark, that accords with (and 
is conducive to the magical act of) killing (an enemy). A ‘rite’ (tantra) (in this 
context is a rite) such as worship and the fire offering, that accords with (and is 
conducive to) that. That is said (in the following passage from scripture): 


‘Those who have been swept away from a mountain peak, fallen from a 
tree, those who have died by hanging, those who have been crushed by a cart, 
those who have been burnt by fire, those who have died by the collapse of a 
house, those sinners who have died in deep wells and rivers, those women 
(whose babies are) still-born (müdhagarbha) or have died giving birth, those 
who have been killed by wicked creatures or even by a restrained buffalo, those 
who have abandoned their life by poison, and those who have committed 
suicide, those who have killed cows, Brahmins, their father and mother, or those 
who have died from diseases, such as skin disease or the like, O beautiful 
goddess, and other numberless (people who have been killed) by many other 
kinds of cruel people.” 


Again: 


‘The initiation for the dead (mrtavatt diksà) is for those who have died 
orphans, so too for those who have been killed in a riot and died in a bad way.''^ 


14 The printed edition reads simply anyatha tu iyam iti vibhágah. It ay 
here is missing. I take it to mean something like anyathd tu іуат diksà küryeti vibhügah. 

55 Jayaratha quotes here, without attribution, the second and third lines of the Catuscatvarirmsati- 
diksápatala in the Ghoraghoratarücakra of the JY. This is JY 3/20/258 (MS К: 159b, Kh: 127b 
G: 201a Gh fl. 155b). The whole passage is interesting and worth quoting, as another manner 
initiation can be imparted to someone who has died, by the use of the Great Net (mahajala). (ТҮ 
satka 3 chapter 20): 


155b gh) athatah saripravaksyámi Ктатйуйат [g: -tah] sumadhyame | 

Srniiddharabhidhana [k, kh. шауаға-] уй diksà paramasobhana \\ 257 \\ 

anathaluptapindanam [g: adhuna-] tathà dimvahatesy api [k: disahatenyapi(?)] | 

kuvidhau ca [k: va] mrtünàrn [g: nàsti] ca [g: nàsti] diksà mrtavati bhavet \\ 258 ll 

pravaksyami rahasyena yan nakhyatar тауа kvacit | 

sarpüjya [g: tarn-] paramesaniri trailokyoddamadamaram [k: -ddama-; g: -kyodama] [g: ат] 
12591 
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‘Now I will tell (you), О lady with a beautiful waist, what has come down through the 
tradition. Listen to the supremely beautiful initiation called ‘Rescue’ (uddhara). This initiation for 
the dead (mytavati) is (meant) for those who have lost (their bodies) as orphans, so too those who 
have been killed as new-born babies (dimba), and those who have died in bad circumstances (in 
general). I will tell (you) with (its) secret what I have not said anywhere (in the scriptures). 
Having worshipped the Supreme Goddess (рағатеќапї) who is the Unrestrained Dámarà of the 
Three Worlds (trailokyoddama-damara). (257-259) 


yathüvibhavasaribhürair agnikarma [k: rapikarma] samacaret [g: samarabhet] | 
tatraistakamayakararh [k: tatratu(? mayamkaram ; kh, gh: tatrattakamayarm-; g: tatrüdhamayà-] 
darbhyam [kh: dárbhye; g: dàrbha] va parikalpate [g: -kalpyate] \\ 260 11 

adhivasya yatha samyak tatas tu vidhim ácaret [kh: ürabhet] | 

maháyatanam akramya visvakhyam padayogatah W 261 11 

160a) yatra [kh: tatra] sangrathitam vivam yatra Іпат carücaram | 

yatra ksayam [g: tasam?] їйат yati prāņādyarh sarvam eva hi I| 262.11 

128a kh) yato devi [k: -ti] punarbhüyah [kh: -bhüyo] prakàsünandalakganam [g: -nah] | 
ciddhama [К g gh: cidvüma] yat [kh: yet] param süksmam kdranesv api Кйгапат | 263 11 

tarh $ivarh paramar [g: -ma] devar |g: *ca] svasaktiparimanditam | 

tadullasavikdsena mahajalabhidhena ca 264 11 

sarvadhvavalokenaiva [k, g, gh -dvàlokenanaiva; kh: -dvalokanenaiva] mrtacaitanyam aharet | 
krodhad [k, kh, gh: krodhor] gale grhitvaivam [g: -tvevarh] prakrtau vinivesayet Wl 265 11 


One should perform a fire ritual with materials in accord with one's means. An image 
(of the deceased) is fashioned from brick (aistakamayakara) or darbha (grass). Having 
(performed the preparatory) purificatory rites (adhivasa), as is proper, he should then execute the 
procedure. (260-261ab) 

Having entered the Great Abode (of the sacrifice) called the Universe (vifva) by 
conjoining with the plane (of deity) where the universe is knotted together, and the moving and 
immobile (world) is merged, where all this, beginning with the vital breath, is destroyed, from 
which, O goddess, arising again, the abode of consciousness which, supremely subtle, is the 
(ultimate) cause amidst (all) causes, that is, supreme Siva, adorned all around with his own 
energies. (261cd-264ab) 

By the unfolding of its outpouring called the Great Net, and by observing the entire Path 
(of the cosmic order), fetch the consciousness of the dead person. Having gripped him with rage 
by the throat in this way, place him within Prakrti. (264cd-265) 


201b g) pàsankusaprayogena yatra tatra sthitarh pagum | 
tadrüdhiviniyogena calate prakrtis tatah M 266 11 
tatra samgrathanam [k: sagra-] káryar güdhavidyapurahsaram | 
i иптезат уай иптезат kriyà hi sa | 267 11 
h ücára еуйѕаи caturdháà parinisthitah [g: parivesthitah] | 
Saktirüpena сакағҳат grahanam [kh: -ne; g: karsanarh] jivasaRjRina \\ 268 1! 
pudgalena [k, kh: saudvalena; g, gh: paungalena] samalokarh [k, kh, gh: mupá-] harhsakhyena 
visodhanam | 
khecarivrttim álamvya [k, kh, g, gh: khecarim- k gh: álamcya] mudram [k, kh, g, gh: mudrà] 
khecarasevanat [g: khecari-] M 269 11 
prakuryan mrtacaitanyam [k, g, gh: -nye] gurur grahanam àdaràt [kh: -nadarat] | 


Wherever the fettered soul may be, by applying the elephant goad of the fetters, and 
applying a state of stability (riidhi) within that (Prakrti), Prakrti moves thereby. (The soul) should 
be tied up there (by applying) first of all the profound (hidden) Vidya. (266-267ab) 

That which is consciousness is expansion (unmesa), and that which is expansion is 
action. That practice of action is established four-fold. (The soul is) dragged (towards himself) by 
Sakti, and grasped by (the individual soul) called ‘Jiva’. It is viewed equally by (the individual 
soul called) Pudgala, and by the one called Harhsa, (it is) purified. Taking the support of Khecari’s 
state (vtri), the teacher should make the Mudra by attending on the Skyfarer, (and so) lay hold of 
the consciousness of the dead person with respect. (267cd-270ab) 
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This is stated in general, with regards to both those who have been 
initiated as well as those who have not. *Complete' (initiation), in the sense of 
even more so than that imparted to a spiritual son etc. This is the meaning. 

Surely (one may object), those who are such all die, so should the 
teacher impart the initiation that releases from death to (all) of them without 
distinction, or not? With this doubt in mind, he says: 


sparirgecprmererernma: 1 9 a 
wae чатта ат | 
ferrari erat: i go | 
тей татат sia frac |a 


bandhubharyasuhrtputragadhabhyarthanayogatah V 9 \\ 
svayar tadvisayotpannakarunàbalato ‘pi và | 
vijfiátatanmukháyátasaktipatamsadharminah W 10 || 
gurur diksàm mrtoddharim kurvita Sivadayinim | 


156a gh) jananádikriyakarma krtvà tatsthasya [g: -kasya] sárnpratam \\ 270 1 
pascat pragrhya kalágnicakrarh [k: vakrarh] nitah [k, kh g gh: nitàh] Sanaih Sanaih | 
уојауеп nadimargena pare [g: para] dhamny dnalodarat [kh: $o?darát] V 271 11 
nyásakramena [k kh: bhyasa-] subhage [k kh g gh: $u-] visrámyàyatane guruh | 
pürnáhutiprayogena juhed vahnau [g: vahniri] tu лат krtim M 272 M 

хатуојуа parame dhamni [k: parüme-] citpare mrtajivitam | 


Having now performed the Karma (i.e. rites of passage) of the acts of birth and the rest 
(of (the soul) who is present in that, and then laying hold of the Wheel of the Fire of Time 
(Kaldgni), (the soul) is brought (into the simulacrum) slowly, slowly. (Then) from out of the fire, 
he should be conjoined into the supreme abode by the path of the channel (of the vital breath), О 
fair lady, the teacher brings (the soul) to rest in the Abode (of the sacrifice) by the process of 
deposition (of mantra). By applying a full oblation, he should offer that simulacrum into the fire, 
having conjoined the deceased living being into the supreme abode within supreme consciousness. 
(270cd-273ab) 


Suddharh $ivasvarüpar tad bhavaty [К kh gh: bhavety-] еуат na cadbhutam W 273 1 
rahasyam etad akhyatarn tantre ‘smin paramesvare [К kh gh: -ra] | 

diksávidhünam ашат уйуа! sarnbhavati priye W 274 \\ 

160b) na caitad devi datavyam abhaktanam kadácana | 

Siracchedam {дат muktvà nànyatra pravicaritam V 275 W 

tvaya guptataram Кйгуат nükhyeyam yasya kasyacit | 

etad vidhànam ашат bhogamoksaphalapradam W 276 11 

catváririsatidiksákhyar caturbhir adhikam mahat | 

128b kh) ghoraghoratarácakre sarahasyam udahrtam V 277 W 


It is not astonishing that in this way that (the soul) becomes pure Siva nature. О 
beloved, that is said to be a secret in this Tantra of the Supreme Lord, for this is an unparalleled 
manner of initiation. O goddess, it should never be given to those who are devoid of devotion. 
Apart from this Siraccheda, it is not taught elsewhere. (This), your most secret task, should not be 
told to anybody. This unparalleled procedure bestows worldly enjoyment (bhoga) and liberation. 
It is the great one called the forty-fourth initiation. It is taught, along with (its) secret, in the 
assembly (cakra) of Ghoraghorataras.’ (273cd-277) 
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(A teacher should perform this initiation for any deceased person) 
whom he knows possesses a degree (arnSa) of the power of grace that has 
come to him by way of the fervent requests from his kin, wife, friends or 
son," or because of the intensity of the compassion he himself feels for that 
person. (9cd-11ab) 


(The request is) ‘fervent’, certainly not shallow. (The compassion the 
teacher) ‘himself feels’ independently of the requests of others. This is the 
meaning. (He does this out of the ‘intensity’ (of his compassion) which is not 
just a little. (It is) ‘by way of” (this that the teacher knows that his dead disciple 
has received the power of grace) that is, through the requests of his relatives etc. 
This is the meaning. The degree (of the descent of the power of grace) may be 
intense, middling or mild etc." So for such as these a teacher should perform the 
initiation that rescues the dead (mrtoddharadiksa), once he has determined that 
a descent of the power (of grace) (Saktipata) has come to them. (He does this) 
reasoning that such (phenomena) as the fervent requests he has received from 
their kin and others would not occur if it had not. Moreover, when the requests 
and the like of their kin and others arise through intense desire to save (the 
dead,) they must originate in the descent of the power of the Supreme Lord, not 
in mere affection, for we do not see such (affection) in all instances. Nor does 
the fact that they (i.e. the requests of the descent of power) have different loci 
constitute a defect (of this view). For there are effects which are seen to come 
about from their causes even though the effects are in a different location (than 
their causes), as is the case with such phenomena as the motion of a ball of iron 
and a magnet. (It is said that) 


1 Read -dharminah for -dharmanah. 
" Cf above, 14/22. 
18 The translation of the verses and of the commentary from here to the verses is by Sanders 
with minor modifications. It is quoted by Goodall 1998 (Kiranágama): 377 n. 621. Goodall: ‘as 
evidence that this m.rtoddhürüdiksà was common practice in Kashmir, Sanderson (2005: 267 n. 
90.) adduces Ksemendra's satirical remarks on the motives of widows who have the ceremony 
performed for their dead husbands in Desopadesa 8/50 and Narmamala 3/43.’ Moreover, in 
Sanderson's opinion this kind of post-mortem initiation may have been distinctive of the region of 
Kashmir, because apart from the reference here and in the NT all the other sources he has found 
that mention it are also Kashmiri (ibid.) Cf. Ramakantha's commentary on Ki 6/114-12. 
(Goodall's trans): ‘And the descent of power has been taught to be the cause of devotion and such, 
but not of becoming a suppliant (begging for initiation), especially not (when this becoming a 
suppliant is) in a different locus, since this can be proved to be dependent on the influence of 
affection alone. As they say: ‘One should urge someone one loves to the religion. It is not right to 
infer from this (that) a descent of Siva's power (has taken place), because there is no necessary 
concomitance." 

Sanderson (quoted by Goodall ibid.) observes with reference to this passage: “Бог 
Bhatta Ramakantha the inevitable absence of clear indications of competence in such persons is 
proof that the scriptures did not intend them to be initiated. But in pointing this out he discloses 
how his opponents got round this problem, namely by claiming that the Descent of Power can be 
inferred from the fervour of the requests of others that initiation can be performed. . . . 
Abhinavagupta uses just this argument to justify the practice of initiating the dead, who are 
obviously even less promising as sites of evidence than young children and simpletons . . . 
Elsewhere Sanderson adds (2006: 33-34): ‘Evidently this argument that the descent of grace may 
be inferred is a learned device designed to reconcile what is indistinguishable from the function of 
the mere priest, and of а priest for the dead at that, with the ideal image of the officiant as spiritual 
guide.’ 
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"This primordial power does not fall for a soul that is not in its final 
rebirth. By its descent, his Impurity, which is the cause of transmigratory 
existence, wanes away. When it has diminished after that a desire arises (within 
the soul) to go to the supreme good.''? 

Again: 


‘Peoples’ devotion arises by his grace alone. Due to that (devotion), 
those whose minds are immersed in his nature attain the supreme 
accomplishment.'^? 


There is no contradiction here with such passages (that suggest that) the 
sole field (of application of initiation) is to a person who is alive and present 
close by. 

Nor have we just voiced our own idea. Thus he says: 


Жет ager WaT %% 1 


Srimrtyufijayasiddhadau yad uktam paramesinà W 11 11 


As the Supreme Lord has said in the venerable Mrtyunjaya and 
Siddha etc." (11cd) 


He paraphrases that (passage in the Mrtyunjayatantra): 


зт eamas чїч 99 d 
Teese TWAS та 19% 1 
Вб. wd: четт: чоң afar gerd 
Rpm mdp PT HT 99: 1 $3 1 
SAT RATAN еч | 


? Cf. rudrasaktisamavistah sa yiyásuh #їуессһауй | 
 bhuktimuktiprasiddhyartharh niyate sadgururh prati W 


"One who is penetrated by Rudra's power, desires to go to a true teacher in order to 
attain worldly benefits and liberation, and is led (to him) by Siva's will.” MV 1/44 
Whatever be the source of this verse, it is clear informed by MV 1/44 or its source. 
20 Abhinavagupta quotes an abbreviation of the first line of this verse in ТА 13/285ab. ТА 
13/285cd is a literal quotation of the second line, and he attributes the verse to an unnamed 
Purana. He quotes the full verse in МУУ 1/697. Read as in 13/285cd, 289cd and the МУУ, yaya 
for yathà. Jayaratha quotes the first line in TAv ad 13/285cd, 16/31, 17/73 and 25/27-29ab. 
21 Ksemarája cites a passage from the SYM (the Siddha) concerning the initiation of an absent or 
dead neophant in his commentary on NT 18/119ab. This same passage, with no variants, is quoted 
here by Abhinava as 24/6cd- 10ab. Cf. 21/11cd. His complete citation from the SYM corresponds 
to ТА 24/6cd-12. The mrtoddharavidhih taught there is then followed by others from other 
sources. Moreover, Abhinava cites the SYM as saying that it is the teacher’s duty to impart an 
initiation that saves the dying or newly dead disciple from further transmigration if he is qualified 
to receive it. See below, 23/29-30. Thus, it is clear from these references that this kind of funerary 
rite is indeed described in the SYM Abhinava had before him, although there is no reference to it 
in the short recension that has survived. 
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sare aerated 1 2X og 
Tanager J WSS | 
ARI я card arenas TA 1 24 od] 


adiksite nrpatyadav alase patite mrte | 
baldturastrivrddhe ca mrtoddharam prakalpayet V 12.11 
vidhih sarvah pürvam uktah sa tu samksipta isyate | 
gurvadipujarahito bahye bhogaya sa yatah \ 13 W 
adhivasacaruksetrasayyamandalakalpane | 

nopayogy atra tacchisyasamskriyasvapnadrstaye M 14 ll 
mantrasamnidhisamtrptiyogyayatra tu mandalam | 
bhüyo dine ca devàrcà saksan паѕуоракагі tat 11 15 11 


(The initiation that) rescues the dead (mrtoddhara) can be 
performed for one who has not been initiated, a king and the like, one who 
is lazy (led astray by worldly enjoyment), one who has fallen and died, a 
child, one who is sick, a woman, and one who is aged.” (12-13) 

The entire (ritual) procedure (vidhi) is (as) taught previously, but it 
should be in an abbreviated form, in which the worship of the teacher and 
so on is omitted. This is because it (is imparted by the teacher,) so that (the 
disciple may enjoy) worldly fruits (bhoga) in the outer world. The 
preliminary rite of purification (adhivàsa), the sacrificial pap (саги), the 
sacred field (ksetra), the preparation of the bed and the mandala” are of no 
use here (in this procedure). (The purpose of the preliminary) purification 
(adhivasa) of the disciple, (in which he is made to sleep and dream,) serves 
for the prognostication (of his) dreams (which is obviously not required for 
this initiation). The mandala serves to make the mantras gathered together 
(n the mandala) fit^ to be satisfied (and propitiated) (which is not 
necessary here). The worship of the deity on the following day, is (also) of 
no direct use (for this procedure). (14-15) 


As is said (in the Netratantra); 


‘For the purpose of initiation, in order to rescue a dead person 
(mrtoddharana) from amongst the dead, (the teacher) should worship the deity, 
that is, the Supreme Lord, as before. (These dead include anybody) who has not 
been initiated, the king, (his) sons and the like, those who are twice born, or 
those, O goddess, who are lazy because (of their attachment to) worldly pleasure 


2 NT 18/112-16a, quoted by Jayaratha in full, is condensed by Abhinava into verses 21/12-13. 

? Read -ksetrasayyámandalakalpanam for —ksetram $ayyamandalakalpane. 

24 Read —yogyayátra for —yogayatra. 

* This passage is condensed by Abhinava into verses 12 and 13. It marks the beginning of what 
Ksemaràja calls mrtoddháradiksa. It extends from NT 18/112cd to 121 and is translated below in 
note 21,37. The NT begins by talking about its particular features and for whom it is meant 
(visesakhyana). 
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(bhogalasa), and those who are obstructed by the defects of (their) Karma.” (So 
too,) О goddess, the dead who are in hell for a long time, because of their fallen 
condition (as having died due to some calamity), (those) devoid (as they were) 
of right conduct, had not practiced austerities, did no meditation, and in whom 
that which concerns the Supreme Lord was not established, and did not offer 
sacrifices and the like. (Moreover,) there are (those who died as) children, 
women, the aged, and those afflicted (by disease). "^ 


There (the expression), “опе who have not been ted’ refers to 
three amongst (these dead) who are fit (to receive this initiation); namely, the 
first, the second, and the fourth. ‘Those who are twice born’ are the third.” 
(There are those who are fit to receive it) ‘because of their fallen condition (as 
having died due to some calamity)', such are those who have died in a riot and 
the like. According to others, (this expression) refers to those who have fallen 
from (the observance of) their own Rule. They must certainly be considered to 
have fallen from (the observance of) the Rule, because (the king and his sons) 
have not protected (their) subjects properly, (the twice born and the lazy) are 
attached to worldly pleasures (bhoga), (others are) obstructed by the defect of 
misfortune (daivadosa), (or) because (they have) not practiced austerities etc. 
Here (all this) has been explained as due to the unfolding of impeded (tortured) 
thought (Alisfakalpana). One should ignore (that view) as based solely on an 
obstinate (clinging) (@graha) to it (on the part of others who are mistaken). ‘It’ 
is the initiation taught previously, that concerns those who are alive and present 
(nearby, which is imparted so that the disciple may enjoy worldly fruits (bhoga) 
in the outer world). ‘The mandala’ is traced with lines made of ash etc. (drawn) 
all around outside the bed to protect the disciple. As is said: 


% Ksemaraja comments: ‘although the king, (along with his 
(he needs this initiation) because it is possible that (he mmitted) the sin of not protecting 
(his) subjects properly. Although the twice born have received initiation, (they need this initiation) 
because the firm grip (the pride of) caste (has on them) has not ceased. Although they have been 
initiated with the initiation with seed, they have fallen from the Rule because they are attached to 
the worldly pleasures of their caste (status). Or if (even if) he is intent on observing the Rule, 
(he nonetheless needs this initiation) because it is considered to be possible that he has fallen from 
the Rule, because he (may be) obstructed by the defect of misfortune (daivadosa). In order to 
rescue those who amongst these dead have, by the intercession of their relatives etc., received a 
descent of the power (of grace), (that they may attain) the goals of initiation (that is, worldly 
benefits and liberation), (the teacher) should worship the Supreme Lord." 

27 NT 18/112-116a Ksemarája: lütádosavisásanaksudrayogesabhaksanabhrgupatanádi káranair 
balddike mrte narakapatadi sambhavyate | ‘It is possible (and one expects that) those children 
etc. who have died because of skin disease (liitádosa), poison, lightning, (or were) eaten by savage 
yogis (ksudrayogesa), fell from a precipice and like, would fall into hell etc.’ This passage is 
condensed by Abhinava into verses 12 and 13. 

28 Jayaratha is glossing the citation from the Nerratantra. There the first four types of candidates 
for this initiation are 1) the king, 2) (his) sons and the like, 3) those who are twice born, and 4) 
those who are lazy because (of their attachment to) worldly pleasure (bhogálasa). Note that 
Ksemarája does not read the text in the same way as does Jayaratha. According to Ksemaraja, 
adiksita is a noun and ‘one who is not initiated’ is a separate type. According to Jayaratha, the 
same word is an adjective that qualifies the four types that follow. Thus, Ksemaràja expressly 
states that the king may be initiated, but has not thereby been liberated. 


ons and the like, has been initiated, 
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‘(The mandala is drawn) with ash, yellow pigment and the like, 
imagining it to be an enclosing wall of weapons." 

The sacrificial pap (caru) and the preparation of the couch etc. which 
serve to purify the disciple or to see dreams (that serve to ascertain his 
competence to receive initiation) *are of no use'. The (disciple) is not present 
(nearby), so what is the use of that? This is the meaning. On the contrary, the 
mandala and the worship of the deity is of use here. This is the syntactic 
connection with (what was said previously). As is said: 


‘(The deities) on the sacrificial surface (sthandila) are all worshipped, 
but there (in case of this kind of initiation,) there is no preliminary purification 
(adhivasa).” 


(The mandala is ‘not of use directly (for the absent disciple)’. The 
meaning is (that it is of use) indirectly, by (invoking) the presence of the 
mantras. The intended sense is that (the disciple) does not himself see the 
mandala etc. (mandaladarsana) (which is normally part of the culminating rites 
of initiation). 

Here (in this case), this is not the instrumental cause that serves to 
(invoke) the presence of the mantras. Thus, he says: 


The Media Through Which the Absent Disciple 
Can be Made Present 


Веатчаатаытчите ет: | 

эта аач RESISTIT: | їч! 
verfa enti fem чота | 
ете ara: Serra TA: 1 #09 d 
SRE эч | 
kriyopakaranasthanamandalakrtimantratah | 
dhyanayogaikatadbhaktijhanatanmayabhavatah W 16 || 
tatpravistasya kasyápi #їзуйпйт ca guros tathà | 


ekadasaite kathitah ѕатпіаһапауа hetavah M 17 11 
uttarottaram utkrstas tathà vyamisranava&at | 


The (contributing) causes that serve to make (the absent soul) 
present for the teacher, the disciples, or anyone who may have entered (and 
is present by chance), are said to be eleven. They are: 1) the rite (kriya), 2) 
the offering (upakarana), 3) the (sacred) place, 4) the mandala, 5) an image 
(akrti) (of the deceased), 6) the mantra, 7) the visualization (dhyana), 8) 
conjunction (yoga) (of the breaths), 9) devotion to the (Lord) alone, 10) 


? A stranger who by chance or out of curiosity has entered the sacred space where the rite is 
taking place should not be told to leave or asked questions. The rite should continue, presuming 
that the intruder becomes inwardly spiritually involved. 
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knowledge, and 11) and the sense of singleness of nature (tanmayabhava). 
The ones that follow after are progressively more excellent with respect to 
the previous ones, because they are combined in this way.” (16-18ab) 


Taking as a support (the two groups, namely) the one beginning with 
ritual action and the one beginning with visualization, these are the causes, said 
to be eleven, that serve to make (the mantras) present. (Devotion to the Lord) 
‘alone’ is the fundamental one. ‘Someone’, (who may have entered) by mistake 
or the like. As is said: ‘One should not instigate reflection concerning one who 
has entered (the sacrificial area) by mistake; (rather one should accept him).' 
‘The ones that follow after are progressively more excellent with respect to 
the previous ones’. Thus, the offering of (the sacrificial substances that serve 
as) aids (to worship) (upakarana) follow after the ritual action and so on. 
Moreover, they are excellent collectively also. Thus he says, this is ‘because 
they are combined in this way’. 

(Next) he explains whatever is unclear here. 


Requirements for the Rite 


ратта чэт ац 1 26 1 
wafegie чоюп sare ue a 
"uec RAYCOM FASS [9% | 
ARIS ge WGTHÉTGTNHTEN | 

"ew Wed nz WHUHUSOH | wo odi 
a deena snared | 

этер тетет mr Weng: 22 1 
fore arena te afr fren: | 


kriyatibhiiyast puspady uttamalaksananvitam M 18 11 
ekalingadi ca sthanam yatratma samprasidati | 
mandalam tritrisilabjacakram yan mantramandale | 19 11 
anáhüte ‘pi drstam sat samayitvaprasadhanam | 

yad uktam mdlinitantre siddharh samayamandalam M 20 1 
yena saridrstamátreti siddhamátrapadadvayàt | 

Gkrtir diptarüpà ya mantras tadvat sudiptikah V 21 11 
istam spastam ato neha kathitam vistarat punah | 


% In the following verses (18cd to 22ab), Abhinava briefly glosses the first six entries, and 
concludes that the rest are clear and so do not require further explanation. Thus, it appears that 
Abhinava is not writing independently here (16-18ab), but rather is drawing from some unnamed 
source. In 1100, Abhinava has said that this procedure, aimed at liberating the deceased, is taught 
in the Mrtyunjaya and the Siddha and elsewhere (21/11cd). Abhinava has just drawn from the 
Netratantra. One would expect him to now be drawing from the SYM. But that is unlikely, as 
Jayaratha would most probably have quoted it, as he normally does. Thus, it appears that 
Jayaratha also did not know Abhinava’s source. 


TANTRALOKA 257 


1) The rite (should be) very abundant. 2) (The offering consists of) 
flowers and the like, that possess the most excellent characteristics." 3) The 
(sacred) place is (the location of) a solitary Linga and the like (listed in the 
scriptures), where the Self is satisfied (and propitious).” 4) The mandala is 
the lotus wheel of the triple Trident, (which is so powerful that) once seen, 
the condition of a regular initiate is attained, even without having offered 
oblations to the assembly of Mantras (mantramandala). That is stated in the 
Malinitantra in two words, namely, ‘accomplished’ and ‘only’, where we 
read: ‘The mandala of the Rule is accomplished by just seeing which . . .'? 
5) The image (of the deceased should be) energized (dipta). 6) In the same 
way, the Mantra is well energized.” The rest is clear, therefore it is not 
elaborated at length here. (18cd-22ab) 


*(By) just (seeing)', because it is separate from ritual worship (рӣја) 
etc. 

Having explained that by the way, he (goes on to) talk about the main 
topic. 


Placing the Absent Disciple in a Simulacrum 


HN meara TI Wd BMT 93i 
тїшїїчї ahora Parra | 
«тытка Vata эч 0 33 1 
sped fafifürer yao fafü att d 
четт TATA: d SY di 


krtvà mandalam abhyarcya tatra devam kusair atha 11 22.11 
gomayenákrtir kuryác chisyavat tam nidhapayet | 

tatas tasyür Sodhyam ekam adhvánar vyàptibhavanat \\ 23 11 
prakrtyantam viniksipya punar enam vidhim caret | 
mahájálaprayogena sarvasmad adhvamadhyatah W 24 || 


Having made the mandala and worshiped the deity there, (the 
teacher) should fashion with (blades of) kusa grass or cow dung an image 
that resembles the (deceased) disciple (he wishes to initiate). He should then 
place it (in front of himself).5 Then, having projected one Path, which is to 


*! Read uttamalaksandnvitam for ийатат laksananvitam, in accord with TSA p. 166: uttamam 
upakaranarh puspadi ‘the most excellent offering consi f flowers and the like. 
? In the TSa p. 166 Abhinava writes that ‘the place is a sacred seat and the like’ sthànari pithadi, 
% This verse is not found in the printed text of the MV. 

У TSà p. 166 ‘and the mantra is (spontaneously) energetic by itself” mantrah svayarh diptas ca. 

3 Unlike the normal funerary rites (antyesti), which are performed as a matter of course (see 
below, Chapter Twenty-four), these rites are meant to rescue those who have died impure deaths 
or in a state of impurity in such circumstances as listed above, which would not allow them access 
to them, or required extra reparation. Sanderson (2006: 32) observes that the Vedic smarta 
counterpart of this is ‘the Narayanabali or Süryabali, which is performed for exactly the same 
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be purified, up to (the level of) Nature by imagining how it pervades (all the 
others), he should apply this procedure. Having drawn (to himself) the 
mind (of his disciple) from the midst of all the Path by the Method of the 
Great Net, he should place it there (in the image). (We will now) talk about 
(this) procedure (vidhi). (22cd-24) 


"The image (of the deceased)’ is twelve fingers (long). As is said (in the 
Netratantra): 


‘(To accomplish the initiation to rescue the dead . . . he should worship 
the Supreme Lord as above,) but with the difference that he should fashion a 
silver image twelve finger (breadths, i.e. approx. 21 cm) in length, that must be 
similar (in appearance to the deceased). Or else, O goddess, it may be made 
from cow dung or (blades of) Киа grass.” (It should be) purified with a bath.” 


classes of individuals a year after their death. Those rites are then performed over the next few 
days. They begin with a ritual of cremation (anryesfihi) in which a crude doll (parnapurusa) takes 
the place of the non-existent corpse, and end with the sapindikarana ritual in which the deceased 
(pretah) is incorporated as an ancestor (pitr). it was simply the ritual 
processing (sariskürah) and disposal (pratipattih) of the sacrifices body and implements 
(ауийһат), here it was part of the initiatory destruction of the bonds (pásah) which hold the 
omniscient and omnipotent soul in ignorance and impotence of the cycles of births and deaths 
(sarhsárah)." 

% Ksemaraja glosses ‘silver’ as crushed rice, and states that reading ‘rajata’ (meaning ‘silvery’) is 
incorrect (apapatha). raj licürnena | rájatety apapathah | sadrsiti mrtadehena || Sanderson 
(2005: 265 n 87) notes other materials from which the image may be made as recorded in 
Brhatkálottara. These include white earth mixed with the five products of a cow, or Palisa (Butea 
frondosa) wood or Aśvattha (Ficus religiosa). The Vaisnava Jayakhyasamhita adds birch wood as 
a third option. 

* NT 18/116bcd-117ab. The full passage (NT 18/117cd-121), edited and translated by Sanderson 
(2005: 264-256) (the notes are mine), continues as follows with some modifications: 


"There (in that case) the purification (sarhskdra) (of the image) is just the initiation 
itself.* (This is done by meditating on himself as Siva) pervading (the universe) (vyaptya)** (and 
so) should bring back the soul (of the deceased from) wherever it may be (read yarrastha- for 
yavastha-)*** or (many) souls and place it (or them) within (the image). As he makes the Full 
Oblation (after completing the oblations that eliminate the possibility of reincarnation on any level 
of the universe) he should cast (the image) (into the fire of Supreme Siva while raising the soul 
through his own central energy-channel and then) uniting it with the level of Siva.**** By this 
means it will attain union (with Siva). He should (also) worship the deity (i.e. Siva, for the 
deceased) in the rites for the ancestors (sraddha).***** Optionally he may do this worship during 
the cremation ceremony itself. (In the latter case), O goddess, the Guru should install an image of 
the frightening (Bhairava) form taught above attended by two Saktis in the cremation ground 
where the body was burnt, employing the various offerings already mentioned and the aforesaid 
rites. Alternatively, О goddess, there may be four or eight (attendant Saktis) ****** contemplated 
with visualizations taught already.’ 


* Ksemaraja: ‘the preliminary purification of the postulate (adhivasa) needs not be done’. 

с (he pervades) by entering abode of consciousness which pervades everything” 
vyaptyeti visvavyapiciddhamavesatah | 

***Ksemarája: "Only after having worshipped and offered oblation to the Lord, in accord with the 
method (yukti) (transmitted) through the tradition taught by (my) teacher (in TA 21/25), by 
reflecting on the seed of Maya (HRIM), the aforementioned (postulant) should be initiated. (He 
does this) by using the net of the phonemes (mátrkajala) (that surround) the resonating (syllable 
HRIM), located in the centre with six circuits. (As explained in this verse): 
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The intended sense is (that the pervasion extends) *up to (the level of) 
Nature’. The individual soul that is to be attracted is above that. ‘This 
(procedure)' is the one about to be explained. In this way, by (saying) this, he 
has indicated the teaching concerning the Great Net, that follows just after the 
(two) types of procedure concerning the dead or living (disciple). 

He now talks about that procedure (vidhi). 


The Teaching Concerning the Net 
(jalopadesah) 


TAHISTegeUS 
efie ятата 

бта, emm | 

HOH AAT 
daemi AA me- 

SEA AM: sU I 
miiladharad udetya prasrtasuvitatā- 

nantanádyadhvadandam 
viryenakramya nüsagaganaparigatam 


viksipan vyüptum iste | 
yàávad dhiimabhiramapracitatarasikha- 


‘In the middle is Sound (і.е. HRIM) (surrounded by) the four neuter vowels (г R | L), 
(then the remaining) vowels, the gutturals and palatals, (along with) à and N, then N and N, the 
cerebrals and dentals, й, Ñ and N, then the eight units (padya), beginning with Y (i.e. Y, R, L, 
V.S, S, S, Н) on the top.") 
***"* He should conjoin him into the Siva principle by the method of conjunction 
(yojanikaprakara) taught in the venerable Svacchanda etc. 
***** Ksemarája: "There, the Saiddhantika rites for the ancestors are well known to a large extent 
(távat). Whereas according to the secret procedure — 


“once the teacher has meditated on the power which is food (annamayi), intensifies (all 
things) and is vitality, (the teacher) of fine intellect should think that that postulant (sadhya) is 
penetrated by her. Then he should offer that aspect of his fettered state which is worldly 
experience (bhoga) into the enjoyer (of those experiences) with the sense of being of a single 
nature (ekatmabhava). In this way, the disciple becomes Siva.’ 


tatra saiddhántikasrüddhavidhistávat prasiddhah, rahasyavidhau tu 
"gurur аппатауїћ Saktirh brrhikam viryarüpinim | 

dhyatva tayà samavistam tarn sadhyam cintayet sudhih M 

tato ‘sya pasavarso yo bhogarüpas tam arpayet | 

bhoktary ekātmabhāvena Sisya ittharh Sivibhavet V 


женеке The two бакі are Cámundà and Yogesvari. The four are Siddha, Raktà, Suska and 
Utpalahastá, whereas the eight are these together with four companions (Рай): Kali, Karali, 
Mahakali and Bhadrakali. Their visualizations are given in NT 10/17-37ab. 
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jalakenadhvacakram 
samchadyabhistajivanayanam iti таһа- 
jalanama prayogah 1125 11 


(The teacher first) rises from the Root Support (miladhara), and 
with (his) vitality lays hold of the Staff (danda) of the Path (formed from) 
the infinite number of channels that, very extensive, have come forth (from 
the vital breath). (Then,) having gone beyond the Void of the nostrils, (the 
teacher,) casting (the breath) forth, wills to pervade (everything). (This 
continues) until, having covered over the wheel of the Path with a net made 
of most (radiantly) manifest flames, beautiful with smoke, (he catches) the 
soul he has chosen and leads (it towards himself). This is the procedure 
(prayoga) called the Great Net.” (25) 


This is the procedure (prayoga) here called ‘the Great Net’. The teacher, 
established in his own Self as Siva’s subjectivity (ahambhava) by nature, 
‘(first) rises from the Root’, that is, from the Place of Birth (janmasthana). 
(Then,) having awakened the power of the vital breath (pranasakti) as the root 
cause (of the Great Net), by blocking exhalation, inhalation and breath retention 
etc. repeatedly, again and again, (he ascends the Staff). The Staff is in the form 
of a path, because it is the means which is the clearly evident flow (of the 
breath), and the means (nimitta) due to which it ascends upwards and returns 
downwards. (It is said to be made of) an ‘infinite number of channels’, 
because there are thirty-five million (of them). ‘Come forth’ from (that power 
of the vital breath), they pervade all the body, and so are ‘very extensive’. 
Being present there as such, the vital breath is of that form. (The teacher) ‘lays 
hold of it’, that is, having brought (the vital breath) under his own control, with 
the vitality which is the strength of (his) power, by successively crossing over 
(the inner centres) beginning with the heart, it reaches the extremity of the 
cavity of the nose. Having done so, ‘casting forth’ (the breath), that is, causing 
it to spread out all around externally until, by (not caring to) take up (any) 
particular (thing), he manages to pervade the universe (as a whole). Thus, 
‘having covered over’, that is, encompassed, the entire Path with the multitude 
of his rays, which are like dense (bahalabahala) smoke, because they are 
located in this way (tavat) in the midst of the Impure Path, he very quickly 
(catches) ‘the soul he has chosen and leads (it towards himself)’ like a fish 
(caught in a net), The meaning is that by making the vital breaths and senses 
(karana) etc. (of the soul) one (with his own), (the teacher) drags it along 
(towards himself). 


?' Ksemaraja quotes this verse it in his commentary on NT 18/117a, acknowledging that it is by 
his teacher Abhinava: iti gurvádistasarpradayayuktyà. This and the following verse are repeated 
in chapter 16 of Abhinava's Tantrasára. 

The Root (mülàdhàra, janmasthdna) is the wheel in the genital area. The Staff is the 
central current of the ascending breath. According to Jayaratha, the vitality to which Abhinava 
refers is that of consciousness, the energy of the supreme ‘I’. There are 35 million channels of the 
vital breath. The Void of the nostrils are the cavities of the nose. The smoke represents the 
capacity to pervade of the power of the senses (the flames) that then pervades the entire universe. 
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(Jayaratha now explains this same passage as a code for the Mantra 
used in this procedure). Reflecting on the seed of Maya (HRIM) and (uttering 
the deceased person’s) name beginning, in the (reverse order of) withdrawal, 
with the Staff which is the letter R, ‘having laid hold of’ it by means of the 
vitality which is letter H, and nature of which is the pulsation of the power (of 
the breath), and then, having ‘gone beyond the nose’, which is the letter ‘I’, and 
‘covered (it) over’ with the Point (M), which is the net of flames in the form of 
light, ‘he leads the soul he has chosen (towards himself)’. That is said (in the 
Harhsaparamesvara):” 


“(Both) undifferentiated” (niskala) and differentiated (sakala), tranquil, 
I myself am supreme Siva who is the supreme, omnipresent soul. I pervade the 
entire universe.” Absorbed in this meditation, he should exhale and then inhale. 
At the end of (the phase of) breath retention, he should slowly cast everything 
(outside) by means of exhalation. Then, at the end of exhalation, (he should 
place it) again within himself. He should observe (the vital breath) endowed 
with (its) energy in the End of the Twelve in the form of a sprout moving 
inwardly within all the universe (anda). Having uttered (HRIM), the seed of 
Maya, and having laid hold of the consciousness (of the disciple) which, 
conjoined with the subtle body (linga) and pure, is in the form of a drop of 
water, where the current (of Sound) is located within it. Once grasped, as is 
proper, through that procedure by means of the Great Net, the seed, (thus) 
grasped, together with the name (of the postulate), should be placed in the Heart 
(of the simulacrum).’*' 


Surely (one may ask), does this (procedure) have a place in the initiation 
of those absent (paroksadiksa), or not? With this doubt in mind, he says: 


? Ksemaraja quotes these verses NTu ad 18/117cd, where he says that they are from the Harhsa- 
paramesvara. The first line, which Jayaratha does not quote, reads: 
sarvarcanarh sthandile syàn na ca tatradhivasanam | ‘All wo 
(disciple’s) preliminary purification does not (take place) there.” 

* Read with the printed text of the commenary on the NT, niskalah for niskampah. 

“ Commenting on NT 18/118, Ksemaraja quotes this passage from Harhsaparamesvara. It 
describes the procedure of the Great Net (mahajalaprayoga), by means of which the teacher can 
lay hold of the soul of a deceased disciple and place it in a simulacrum that serves as a substitute 
for its body. He does this by uttering the sced-syllable of Maya (i.e. HRIM) and the soul’s name. 
The yogic procedure for catching the soul and recitation of the seed-syllable HRIM is described 
here in this and the following verse. The officiant begins by meditating on himself as all-pervasive 
Siva. He should then exhale, inhale, hold his breath, and raise the vital power through the central 
channel to the point twelve finger-breadths above his head. He should then visualize this power 
moving out through the worlds to find the soul, He should utter the syllable HRIM and take hold 
of that soul, visualizing it as resembling a drop of water. 

Commenting on this passage of the NT, Ksemaraja refers to а non-Yogic alternative 
method for catching the soul of the deceased. Sanderson (2005: 267 n 90) describes it as follows: 
‘a circular diagram is drawn with OM (nddah) at the centre and the syllables of the syllabary 
drawn in six circuits around it. The Sivanirvanavidhi, which gives the text of the Saiva cremation 
ritual followed in Kashmir, illustrates this diagram and gives the full ritual procedure, mantras and 
deities. The last is Mayadevi, who is to be worshipped in a dish full of offerings placed on a lamp 
that rests at the centre of the diagram on the top of OM HAM SAH followed by the name of the 
soul to be drawn іп, and the eight Ksetrapalas, who are to be worshipped around the periphery." 


ip takes place on the altar. The 
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тяге eq чї 
zitat 
чатта сөң ddr 
SAARA WHEN | 
aega ат qas 
афу sita 


"arr: figer 


SIEHE HAR: 35 Od 


etenacchadaniyam vrajati paravasam 
sammukhinatvam üdau 

pascàd àniyate cet sakalam atha tato 
“ру adhvamadhyad yathestam | 

ükrstàv uddhrtau và mrtajanavisaye 
karsaniye ‘tha jive 

yogah sri$ambhunathagamaparigamito 
Јјаіапата mayoktah 11 26 11 


By this (means), (the soul) that is to be covered (by the Net) at first 
turns, helpless, towards (the teacher) and, if it is a wakeful fettered soul 
(sakala),” is then led (to him), as desired, from out of the midst of the Path. 
Thus, I have taught the conjunction (yoga) I have learnt from the venerable 
Sambhunatha and the scriptures, called ‘the Net’. (It is applied) when 
attracting (a person who is absent into one's presence) (ükrgti) and 
rescuing (it) (uddhrti), when dead. Or else, in the case of a living soul (that 
is absent), that needs to (be captured by the Net and) dragged (into the 
teacher's presence to receive initiation). (26) 


‘By this’ procedure (prayoga) called ‘the Net’, ‘that which is to be 
covered (by the Net)’, that is, the wheel of the Path, is ‘helpless’ and not free, 
always ‘turns towards’ (the teacher,) who drags (the net towards himself). 
Subsequently also, by that (same procedure,) if there is a *wakeful fettered soul 
(sakalay , that is, (that) kind of individual soul in the midst of that (Path), it is 
‘led’, that is, dragged along (in the Net), ‘as desired’, to a state of oneness (of 
the vital breaths with the teacher and Siva). Then, (the living) fettered soul is 
dragged along (in the net), and the (deceased) disciple is extracted, that is, 


#2 The Net is cast within the domain of Maya, in which the souls are Fully Conditioned (sakala) 
subjects. Although dead, they are still awake, unlike those beyond the level of the individual soul 
(purusatattva), that are sleeping. The same is true a fortiori when the Net is used to capture.the 
soul of an absent disciple and bring him to the teacher for initiation. 

^^ f it is true, as Sanderson suggests, that this procedure is peculiarly Kashmiri, Sambhunatha's 
knowledge of it indicates his close connection to Kashmir, even if he is said to have come from 
Jalandhara. Some have suggested that Abhinava travelled to Jalandhara to learn from 
Sambhunatha. Here then is another reason why this is unlikely. 
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rescued (from hell). Now, I have taught, for the sake of others, the procedure 
(prayoga) ‘called ‘the Net’’, I have learnt from the words of (my) venerable 
teacher. It concerns (both) the living and the dead, and is (a procedure used) in 
the course of an initiation for those who are absent, when the individual soul (is 
absent) and should be drawn towards (the teacher). This is the meaning. 

Surely (one may ask), how can the vital breath etc. of fettered souls and 
teachers be made one? He removes the occasion for doubt by presenting an 
example. 


asmeaviqd: wen 


ciravighatite senàyugme 
yathamilate punar- 
hayagajanaram svar svam јат 
rasad abhidhavati | 
karanapavanair nadicakrais 
tathaiva samagatair 
nijanijarasad ekibhavyam 
svajalavasikrtaih W 27 WM 


It is just as when two armies separated for a long time are again 
joined together, the horses, elephants and men each naturally (tend) to go 
to their same kind. The same happens with the organs of sense, vital 
breaths, and the configurations of the vital channels (nddicakra) (of the 
teacher and the disciple) that have come together, brought under control by 
their own net, that are unified by themselves spontaneously. (27) 


Just as two armies, although separate for a long time, when they are 
again joined together, the horses etc. join together with horses, in consonance 
with their own (kind). In the same way, by the power of the procedure of the 
net, the vital breaths of the teacher and those of the fettered soul (naturally join 
together). This is the meaning in brief. 

Surely, one who has died attains that particular condition, such as 
heaven or hell, due to his own Karma. So how is he (caught and) drawn (back)? 
With this doubt in mind, he says: 


"ems urget siat AN d 
mA enaA (ана и 36 1 
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mahajalasamakrsto jivo vijfianasalinà | 
svahpretatiryannirayams tadaivaisa vimuficati | 28 11 


The soul (caught and) drawn by the Great Net (cast) by (a teacher) 
who has the knowledge (of how to do it) is immediately freed from (the 
worlds of) heaven, ghosts, animals and hell (in which it resided). (28) 


He renders this (teaching) firm by presenting an example. 


Taras: Feats pa a 
ania атетесатит «Тез | 39 d 


tajjfianamantrayogàptah purusas саіѕа krtrimam | 
yogiva sadhyahrdayat гада tadatmyam ujjhati | 29 11 


This soul (purusa) who has been captured by the knowledge, 
mantras, and yoga of that (teacher) immediately abandons (the place in 
which he resides,) like a yogi who abandons the artificially crafted (krtrima) 
unity (with another person’s body by departing) from the heart of (his) 
victim (sadhya) with whom he was identified. (29) 


Just as a yogi who, even though he possesses a state of unity with (his) 
victim when (practicing the yoga of) entry into another person's body 
(parapurapravesa) and the like, (when he separates himself) from the heart of 
(his) victim, abandons at that very moment the artificially crafted (krtrima) 
unity (with him). This is the meaning (of these) statements. 

Nor is this (teaching) anything new. Thus, he says. 


referee: | 
ече ч Ё ч wd a: р at i 30 і 


sthàvarüdidasàs citras tatsalokasamipatàh | 
tyajec ceti na citram sa evam yah karmandapi và \l 30 Il 


If (by this procedure, the soul) abandons the various states (in 
which the soul is reborn,) starting with that of plants, (and so too) the 
communality with their world and proximity (to them), there is nothing 
extraordinary (about this), for this too is only due to Karma. (30) 


If (the soul) abandons the particular conditions he has assumed (one 
after another) under the sway of Karma, then how is it an occasion for wonder if 
the soul, (caught and) drawn by the Great Net, does the same? This the meaning 
of this statement. 

Again, this is a special feature of human birth. Thus, he says: 
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atari 9 we: | 
ч чет ead meme g fu wT з и 


adhikürisariratvàn manusye tu Sartragah | 
na tadā mucyate dehad dehante tu Sivam vrajet W 31 I 


He who has reincarnated amongst human beings, because (his) 
body is that of one who is fit (to receive initiation), is not liberated from the 
body just then. (Only) when the body comes to an end does he go to Siva. 
(31) 


Surely (one may ask), if this is so, does this purifying initiation 
(samskara) make some difference to him, or not? With this doubt in mind, he 
Says: 


«їйє 9 атара wmm тей WU d 
(теч fasmTHTRTSTTETGTHÍA Id 1 33 1 


tasmin dehe tu Кару asya jàyate Sankari рага | 


A certain (inscrutable) (power of) Siva (armkari), which is his 
supreme devotion (for Siva), (arises) within that very body, although he has 
not cultivated sound reasoning and the knowledge (of scripture,) or even 
(served) a teacher. (32) 


‘(He has) not cultivated (sound reasoning etc.)'. The intended sense 
is that by virtue of its glorious power (māhātmya), there is no need to take up 
anything else. 

Surely (one may ask), in this way, by not abandoning that body, that 
soul does not attain (this other one) here, so who is it that (receives this) 
sacrament? (If there is none to receive it), then what“ is effected by the 
initiation of one who is absent? 


Tea stat serene | 
«тїйє emer AATA 1 33 1 


taddehasamsthito ‘py esa jivo jalabalad imam | 
darbhadideham vyapnoti svadhisthityapy acetayan \\ 33 Il 


Although this soul resides in (his own) body, by virtue of the power 
of the Net, he (occupies and) pervades the effigy (deha) made of kusa grass 


Insert kirh between iti and paroksa-. 


266 CHAPTER TWENTY-ONE 


or the like (the teacher has prepared for him to occupy), although he is not 
conscious of his own condition as presiding over (it and giving it life). (33) 


As the (the soul) is pervasive by nature, it is not impossible that its 
(corporeal) support is in both places (at once). This is stated (implicitly by 
saying that) ‘he (occupies and) pervades’ (the body made of kuSa grass), 
‘although he is not conscious’ (of his own condition), because of the power of 
ignorance (to which he is subject). 

Or else, he may abandon the human body also by virtue of the teacher's 
power. Thus he says: 


атта тат ANA: 
Ayer чагу їйї и " І 


уоватапігаќгіуајћапаЬћйӣуо balavasat punah | 
manusyadeham apy esa tadaivàsu vimuficati || 34 | 


Again, by virtue of the strength of (the teacher's) repeated (practice 
of) Yoga, mantras, rites and knowledge, that (soul) abandons even (this) 
human body, just then, quickly (without delay). (34) 


Surely, this has been said concerning a soul who has taken this or that 
birth (repeatedly). Now, what happens in the case of one who has not assumed a 
body? With this doubt in mind, he says: 


yaris at sia: nf smod: 1 
эпе «гїнтаїїї 2x Wed 9 aT 34 и 


suptakalpo ‘py adeho ‘pi yo jivah so ‘pi jālatah | 
akrsto darbham ayati deham phalamayam ca và | 35 11 


(Moreover,) even a soul without a body, who is as if asleep,“ 
(caught and) dragged by the Net, also enters a body made of kusa grass or 
one made from a fruit. (35) 


Surely, here (with regards to this), it was said previously that the body 
should be fashioned from (blades of) Kusa (grass) or cow dung, so how is it that 
it is said here to also be made from a fruit? With this doubt in mind, he says: 


эв afeafnt ат tener | 


jatiphaladi yat kificit tena va dehakalpana | 


55 Just as Abhinava referred to the Fully Conditioned (sakala) perceivers who are in the waking 
state above in verse 26 here, it seems, he is referring those who, Unconditioned due to Dissolution 
(pralayakala), are asleep. 
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The body may also be fashioned by something (else), such as 
nutmeg or the like. (36ab) 


However, there is (something) special here (in this case). Thus, he says: 


этет ететт цата | 35 od 


antarbahirdvayaucityat tad atrotkrstam ucyate I 36 11 


That (body) is befitting (for the soul), both within and (as much) on 
the outside, and so is said here to be the most excellent. ® (36cd) 


wr sme: 9 sia: тача: | 
ң+їїїте&єїїнтїїїягє тта: i 39 0 

ч oped я эгїї я аб т оч | 
weeds enun чт Япет 1 34 d 
Rida wd quar qufemq id 

Та aster pigen ur fatter аң 1 34 1 
ah петтата чойт чє | 
үч: frat mf ЧАК: и о d 
сат Кей яя uped «Чөп Tq: 1 
orator Ҹа dove od 
AMAT qup «©те я чер |d 


tato jalakramanitah sa jivah suptavat sthitah | 
manovisistadehádisámagripraptyabhavatah 11 37 11 

na spandate na janati na vakti na kilecchati | 
tüdrsasyaiva samskaran sarvan prágvat prakalpayet V 38 11 
nirbijadiksayogena sarvar krtvà puroditam | 

vidhir yojanikam pürnühutyà ѕакат ksipec ca tam | 39 11 
dürbhüdidehe mantragnav arpite pürnayà saha | 
muktapàsah sivam уйй punar avrttivarjitah \\ 40 || 
sapratyayá tv iyam yatra spandate darbhajà tanuh | 

tatra prünamanomantrárpanayogat tathà bhavet | 41 11 
sábhyàsasya tad apy ичат balasvasi na tatkrte | 


Thus, the soul brought (here to the image) by the method of the Net 
(jalakrama) is like one who is in deep sleep, for (it has not) acquired (the 
necessary) assembly (of instruments to act and perceive,) such as a body 
endowed with a mind and the rest. (Thus,) it does not move, nor know, say 


* The meaning is not clear to me. Maybe all he is saying is that this ‘body’ is the best because it is 
both pleasing to see and agreeable to eat. 
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or, indeed desire (anything). The teacher should (nonetheless) perform all 
the rites of purification (samskara) as before for one who is such. After 
having completed all (the rites) taught previously, along with the initiation 
without seed and the procedure that conjoins (the soul to Siva), he should 
cast that (image into the fire,) along with a full oblation. 

Once the body (made of) kusa grass or the like has been offered into 
the fire of Mantra, together with the full (oblation, the soul,) released from 
(its) fetters, goes to Siva, and does not return again (into an embodied 
state). 

This (initiation may also) have an (outer) sign (testifying to its 
effectiveness) (pratyaya), in which case the body made of Ки$а grass pulses. 
That happens because of the conjunction (yoga) of the vital breath, mind 
and the offering of mantra. That (pulsation) is said to inspire great faith in 
the person who is engaged in the practice (of this rite, but is of) no (benefit) 
to the one for whom it is done. (37-42ab) 


‘One who is such’ is one whose condition is like one who is sleeping. 
(He should cast) ‘that’ body made of kusa grass or the like (into the fire). That 
is said" (in the following passage,) beginning with: 

‘After that, (the officiant) who is standing with his feet (straight and) 
equal, should place that image," facing upwards, at the extremity of the 
sacrificial ladle that holds clarified butter . . . He should then cast the full 
(oblation into the fire), burn that image in the fire, and conjoin (the soul) with 
the supreme abode. Truly, truly, there can be no doubt, (the soul) becomes 
united with Siva.” 


‘That’ pulsation (inspires faith in the person engaged in the rite but is 
of) ‘no (benefit) to the one for whom it is done’. The intended sense is that it 
is not a sacrament (sarnskara) of any sort for the one who is to be initiated. 

He (now) transposes this same (teaching to that concerning) the 
initiation of a living aspirant who is absent. 


qatariedta чат ёа: и ка d 
Sfacrrearctentt aer е g wp od 
паті ачарга TOPs 1 3 gd 
таталт аат чч: d 

fre этсе AATA qvx 1 


mrtoddharoditair eva yathasaribhütihetubhih V 42 ll 
Jivatparoksadiksàpi karya nirbijikà tu sa | 
tasyam darbhakrtiprayakalpane jalayogatah W 43 11 


* "That is said (in) — tad шаат — may be a way of introducing a direct citation of the text from 
which Abhinava is drawing. 

5 Read tadakrtim for tatprakrtirn. 

? 15 this another reference drawn from the Harhsaparamesvara? 
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sankalpamatrendkarso jivasya mrtibhititah | 
istam pragvat kusadyutthakaraviplosavarjitam \ 44 11 


The initiation of a living (aspirant) who is absent should also be 
performed, as much as possible, by the (same) means (hetu) said (to be 
operating) to rescue the dead. It is (an initiation) without seed. In that 
(version of the rite), the (capture and) dragging of the soul by means of the 
Net into the fashioned image that is like the one made of kusa grass (used 
for the rite of the dead) is done by means of the imagination alone 
(sarnkalpamatrena). The rest is as before, except that, for fear that (the 
disciple) may die, the image made of kusa grass or the like is not burnt. 
(42cd-44) 


Although it is established by virtue (of the principles of) transposition 
that (this initiation) is one without seed (as is the one for the dead), even so, in 
order that none may doubt that, because (the disciple) is alive, it is one with 
seed, it is stated that ‘it is (an initiation) without seed’. (The rite is performed) 
‘by means of the imagination alone’. The meaning is that one should not 
create (an unnecessary and excessive) burden here (in this rite). 

The procedure of the Net is successful in the field of operation that has 
been taught. Not elsewhere. Accordingly, he says: 


miie габат. | 
mape Ama WEI а і хч И 


parimityad anaiśvaryāt sádhye niyatiyantranat | 
Jjalakrstir vinabhyasam ragadvesan na jayate | 45 11 


(The capture and) dragging (of the absent soul) by the Net does not 
happen without practice, because (the teacher may feel a personal) 
attachment or aversion (to the disciple, or because of the soul's) state of 
limitation, lack of sovereignty, and the constraint (of Karmic) necessity, 
(which applies to everything) one seeks to achieve. (45) 


Just as (the capture and) dragging (of the absent soul) by the Net is not 
accomplished without practice, neither is it by attachment and hatred. How 
could a person who is impelled in this way (by hatred and attachment) make a 
goal to be achieved (sadhya) that is subject to the constraint (of Karmic) 
necessity other than it is? For his nature is restricted, and so is he is not master 
(of anything). As was said before, phenomena do not follow his will. Here 
(according to us), that state (of mastery) can only be attained by the penetration 
of the Supreme Lord's state (into the soul). Only the Supreme Lord graces those 
who are the objects of grace, which he does through the teacher's body (over 
which he presides); and His glorious power (mahima) is beyond conception. 
This has been said many times. 


270 CHAPTER TWENTY-ONE 


Having in this way imparted the teaching of the Net, he says the 
following in order to talk about the assessment of the (relative) strength and 
weakness of the rites of purification. 


The Examination of the Strength and Weakness of the 
Group of Purifications (sarzskriyagane balabalavicarah) 


чн атесеатече апаа ға: à 
TAN ESRR TAT 1 YE | 


paroksa evatulyabhir diksabhir yadi diksitah | 
tatrottaram syàd balavat samskaraya tv adhastanam | 46 11 


Of the (many) incomparable (atulya) initiations with which an 
absent person (may be) initiated, the strongest is the higher one. The lower 
one serves to purify (the initiand to prepare him for that). (46) 


(The initiations that are) ‘incomparable’ are those of the Kula and 
Tantra methods (prakriya) etc. He says this because (many) initiations may be 
in progress for the benefit of the (soul) who is to be rescued, performed in this 
way by many teachers, who have been requested to do so by many (of his) sons 
etc. ‘The higher one’ is the Kaula rite of initiation etc., whereas the inferior one 
is said to be the Tantric one, 

Again, what happens if the initiations that are underway are comparable 
(in elevation and power)? With this doubt in mind, he says: 


yR q ҸӘ тӘ | 
sara Afa sake: 1 лә d 


bhuktiyojanikayam tu bhüyobhir gurubhis tathà | 
krtayarn bhogavaicitryam hetuvaicitryayogatah 1 47 11 


The variety of fruits of an (initiation) that conjoins (the initiand) to 
the fruits (he desires), performed by many teachers, is the result of the 
association (of a corresponding) variety of means (hetu).® (47) 


Surely (one may object that), let this be so here (in this case), but in the 
case of an (initiation) that conjoins (the initiand) to liberation, there is no variety 
associated (with it,) so the variety of means would be useless. With this doubt in 
mind, he says: 


"reU rust эїтїгї 91579 1 
Amia zem fe чей ат зета d wood 


5% Cf the use of the term hetu here with its use above in 21/42d. 
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paroksadiksane mayottirne bhogàya yojayet | 
bhoganipsa durlabha hi sati va bhogahanaye M 48 11 


When (the teacher) is initiating (a disciple) in absentia, (he) may 
conjoin (him to the appropriate reality levels that) are not beyond Maya,” 
so (that he may enjoy) worldly experience (bhogaya). Or else, if (the 
disciple) has no desire for worldly experience (bhoga), which is rare, (he 
may conjoin the disciple to the higher reality levels beyond Maya,) so as to 
destroy (any further binding) worldly experience. (48) 


‘So that he can enjoy worldly benefits (bhogdya)’, not, indeed, 
liberation. (A lack of worldly desire) *is rare', because one does not expect the 
severance of latent tendencies to (take pleasure in) worldly experience 
(bhogavasana). A lack of desire for worldly enjoyment (bhoga) (is possible, 
and) does happen in the case of some great souls, and that contributes to (their) 
liberation. Thus he says: ‘or else if there is (no desire, he may conjoin the 
disciple to reality levels) in order to destroy (further binding) worldly 
experience’. 


Surely (one may ask), if during an initiation in absentia (the teacher) 
performs (a rite) that conjoins (the disciple to other reality levels and worlds,) so 
that in this way he may have the worldly experience (that is the consequence of 
his Karma), how can that be (his) liberation, even if there is no desire for 
worldly experience? With this doubt in mind, he gives the reply (that remedies 
it), along with a supporting argument. 


sw fg aAA: хассан | 
яте aera areata 1 9 и 


uktarh hi svanyasamvittyoh svasarvidbalavattarà | 
badhakatve badhikasau samyaudasinyayos tathà \ 49 11 


It is said that, of (the two, namely) one’s own consciousness and that 
of someone else,” one’s own consciousness is by far the strongest. When 
there is an impediment (badhaka), it annuls (badhika) it, and it is such also 
with respect to the states of equality and indifference. (49) 


(One’s own consciousness is) ‘by far the strongest’. The sense is that 
even though the teacher has performed (the rite) which conjoins (the disciple) to 
the enjoyment (of worldly experience), it is possible for him to be liberated. 
Thus, it is said that ‘it’, that is, one’s own consciousness ‘annuls’ ‘the states of 
equality and indifference’ present in the consciousness of both the teacher and 


5! Read, as Gnoli suggests, (a)‘mdyottirne for mayottirne. 
? In this case, the former is the consciousness of the disciple and the latter that of the teacher. 
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the disciple. (One's own consciousness) ‘is such’, that is, it annuls (the other 
states of consciousness). This is the meaning. 

He (now) presents a feature (visesa) (of this rite) taught by another 
teacher. 


sfr] RAe wur erga 1 
"dp чите vutrefafes afe i ҷо и 
зе атат np чїй | 

m iga essor meat ug и 
ferent ea wb таба mum. | 
ваіте етеү ат чет d SATS TR и а и 
en: чете ата: | 

чет тет я аот enfermo ferit «aod 


sriman dharmasivo ‘py dha рйгоКзуйт karmapaddhatau | 
paroksadiksane samyak pürnühutividhau yadi V 50 11 

agnis citicitaSabdam sadhiimam pratimuficati | 

dhatte nilámbudacchayam muhur jvalati ќатуаіі 1 51 11 
vistaro ghorariipas ca mahim dhavati сару adhah | 
dhvamksadyasravyasabdo và tadà tam laksayed guruh V 52.11 
brahmahatyadibhih papais tatsangais copapatakaih | 

tadà tasya na kartavyà diksdsminn акте vidhau | 53 11 


The venerable Dharmasiva has also said in the Karmapaddhati ^ 
with regard to (this initiation) in absentia, that if during (this) initiation in 


5 Here, it seems that Jayaratha’s comment is not correct. The point here seems to be this. This 
initiation serves to generate the circumstances in which the soul can have worldly experience, and 
so contributes to the exhausting of its Karma, which is is alright in most cases, a 
thi the soul’s desire. However, if the soul has no desire for worldly pleasures and benefits, 
aspiring instead to liberation, it is not compelled to descend to the level which is the domain of 
Maya to have this experience, which would be an impediment to the immediate attainment of 
liberation. The reason for this simply that its own state of consciousness prevails over this 
possible impediment. The same holds good even for those states which other schools consider to 
be liberation, namely, the equality with Siva preached by dualist Saivites, and detached 
indifference (audasinya) to the sphere of objectivity, which is the liberation taught by the dualist 
Sarhkhya and Yoga schools. In brief, in the course of the initiation of an individual in absentia, 
the teacher normally conjoins the disciple to a realm of worldly experience which is the 
consequence of his Karma. Even so, if the mental traits of the disciple are the right ones, he can 
attain liberation by means of i 

5 Ksemaraja cites Dharmasiva in his commentary on SvT 11/7ab. Sanderson (2006b: 134-135 and 
2007: 388-389) reports that Taksavarta in his Nityddisamgrahapaddhati cites а number of 
paddhatis including extracts from Dharmasiva’s Karmoddyota. lt is probable that the 
Karmapaddhati Abhinava is citing here is the same work, the original name of which was the 
Karmoddyotapaddhati. Although the — Saiddhüntika initiation пате ending with 
уа’ suggests that Dharmasiva was a Saiddhàntika, the references show that he made provisions 
for Saivite initiates of all the currents, allowing for the repetition and visualization of their 
mantras. Moreover, his system also allowed for the worship of Bhairava. As the mantra given to 
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absentia, when correctly offering the (final) plenary oblation (pürnahuti), 
the fire crackles with (much) smoke, assumes the colour of dark (storm) 
clouds, repeatedly flares up and subsides, and (assuming) a fierce 
appearance, also runs down along the earth beneath (it) or (makes) an 
unbearable (and inauspicious) noise, such as that of crows (cawing), then 
the teacher should take note of that (as a sign that the disciple) is (afflicted) 
by great sins, such as brahminicide and the minor sins associated with 
those (the disciple has committed). Then, (in that case), he should not 
impart the initiation if the (following reparatory ritual) procedure (vidhi) 
has not been performed. (50-53) 


He (now) teaches that procedure.” 


FAA BETA: YA: TaKSh ad: | 
FARN WH cary PEER dou I 
sft тебер dm отете: | 

эт чой ч nre ASA ат TE: и us od 
Teast areata | 


navátmà phatputantahsthah punah paficaphadanvitah | 
amukasyeti papani dahümy anu phadastakam W 54 \\ 

iti sahasriko homah kartavyas tilatandulaih | 

ante pürnà ca datavya tato 'smai diksayà guruh 1 55 11 
parayojanaparyantam kuryat tattvavi$odhanam | 


The teacher should offer a thousand oblations (to the fire) of sesame 
seeds and rice, (while reciting) the mantra Navatma, encapsulated by (two) 
PHATs followed by another five PHATs (and say) AMUKASYA PAPANI 
DAHAMI (“I burn up this person's sins"), followed by eight PHATs. He 
should offer a plenary oblation at the end. After that, by means of (the rite 
of) initiation, the teacher should purify the metaphysical principles (tattva) 
for (the initiand, causing him to advance through them progressively) right 
up to the supreme union (with Siva).5* (54-56ab) 


burn the dead initiand's sins is also used for this purpose in Kashmir, Sanderson opines that 
Dharmasiva may well have been a Kashmiri. This possibility may be supported by Abhinava 
himself, who lists a certain Dharmasiva below as one of his teachers (37/62). It is possible that 
Jayaratha supports this identification, if by his reference to him as ‘another teacher’ he means 
another one of Abhinavagupta’s teachers. Finally, the ending of his name, like that of 1<апабіуа, to 
whom Abhinava refers as the author of another paddhati (below 22/28cd-3 ab), suggests that they 
were both ascetics, Thus, they appear to be exceptions, as was Abhinavagupta himself, to ‘the 
dominant character of the Saivism of the Kashmirian exegetes, namely that it is that of married 
householders.’ (Sanderson 2007: 391). 

55 This procedure, which serves to remove excess sinful impurities from the disciple, extends from 
verse 54 to 60. Abhinava tells us that it is drawn from the Diksottara (61ab). Unfortunately, it is 
not found in the extant version of the Diksortara. Was it taken from Dharmasiva’s paddhati? 

* Verses 50-56ab are translated by Sanderson (2006b: 136 n. 481; see also Sanderson 2007: 390 
n. 527). He says: "The mantra, substituting the name of the initiand Sivasvamin, would be [OM] 
PHAT H-S-KS-M-L-V-R-YÜM PHAT 6 SIVASVAMINAH PAPANI DAHAMI PHAT 8 
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"After that’ means after the (reparatory) procedure (has been executed). 
He now transposes this same procedure with respect to a living 
(disciple) who is present (before the teacher). 


зда frei: wrfudr чачтай dos oa 
"feb maad suenan faf | 

pratyakse ‘pi sthitasyanoh papino bhagavanmayi і 56 || 
sakti praptavato jyestham evam eva vidhir caret | 


This same procedure may be executed also for a sinful soul who is 
present (before the teacher), (provided that) he has received the (gracious 
and favourable) power (called) Jyestha,” who is made of the Lord 
(Himself). (56cd-57ab) 


Here (in this context, he now) presents another view. 


"fa ат für: ETE я тетет черт и чөп 
safe er: Moar miu | 
qa aA aft chat арте: queo 


yadi và daisikah samyan na diptas tasya tatpurà V 57 11 
prayascittais tatha danaih pranayamais ca sodhanam | 
krtva vidhim imam capi diksám kuryàd asankitah 1 58 1 


Or else, if the teacher (feels that he is) not properly (and fully 
inspired and) energized (dipta), he may execute this procedure, and so too 


[SVAHA], the numerals indicating the number of times that the preceding syllable should be 
repeated. This procedure is seen in the Kashmiri Saiva manual for cremation. This is to be 
performed, as in Dharmasiva’s paddhati, before the purification of the Tattvas, that is to be done 
at the time of cremation in the case of a person who has not received initiation while alive. See 
Sivanirvanapaddhati (1984: 202, 274-275) (= Chandra, Lokesh, 1984 Sanskrit Texts from 
Kashmir, Volume 7. Sata-pitaka Series, Indo-Asian Literatures, No. 333, New Delhi: Sharada 
Rani p. 202c), 1. 1-3, p. 275 (= Chandra 1984, p. 202c), I, 3-5: (tad anu) пауйітаћотаћ (phat 
hasaraksamalavayürn phat svaha shasram 1000 và 100 và 10 hutrva. pürnà. tejo ‘si PHAT PHAT 
AMUKASYA PAPANI DAHAMI SVAHA . . . adiksitasya tattvasodhanam kuryàt аһийпат 
*1000 sahasram 100 Satam và (conj.: 100 ŝata #шат và Ed.) yathàsakti. ajyahutih srestha 
tadabhave tilayavatandulaih. yathasau prthvitattam àvahya sarnpüjya cáhunet." 

Note, by the way, that the form of Navatman here is as we find it commonly in Kubjikà 

and Srividyà rituals, that is, HSKSMLVYUM. The form of Navatman Abhinava teaches for the 
Trika rites is RHRKSMLVYUM. 
5 Siva's power has two aspects, aroused and tranquil, embodied in two energies. One obscures the 
soul and the other liberates it. The first is called Vama, the second Jyestha. Concerning Vama and 
Jyestha, see TAv ad 4/21cd-22ab note 4,76. In TÀv ad 13/207cd-208ab) (207), Jayaratha quotes 
the following lines: “Ута (is so called because she) emits (vamanat) the world of transmigration, 
She is the cover (that obscures) one’s own nature.’ Again: ‘Iyestha who is great and full, desiring 
to gradually withdraw the reality consisting of the series of latent traces that accrue from all 
worldly experience, is the sole path to liberation.’ 
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perform the initiation for (his disciple), free of (all) doubts once he has 
purified (himself) with rites of reparation (prayascitta), the offering of gifts 
(dana) and practiced (various forms of) breath control (pranayama). (57cd- 
58) 


(The teacher may perform these rite) ‘for (his disciple)’, that is, also for 
the individual soul who is present (before him). 

Again, one who knows reality (tattvajfa) has no need to take up 
(upadeya) any of this (ritual procedure to initiate his disciple). 


чазтаитїїзїї табаа 1 
zada fra: їчтї TACT і 49 1 
wet 99 я are ч depart ӘӘ: | 
я чя: ет чї аат A go | 
frei asferrentefa їчї fafü: 1 


sarvathàvartamáno ‘pi tattvavin mocayet pasün | 
icchayaiva Sivah saksat tasmat tam püjayet sada \\ 59 || 
S§athyarh tatra na karyam ca tat krtvadho vrajec chisuh | 
na punah kirtayet tasya papam kirtayità vrajet \\ 60 II 
nirayam varjayet іаѕтаа iti diksottare vidhih | 


(A teacher) who knows reality (tattvavid) may also, even if he is not 
present™ in every way, liberate fettered souls as (he) wishes. He is Siva in 
person (saksát), and so he should always be venerated. The disciple must 
not be stingy” there (about this). If he is, he goes down (falling to lower 
realms). Again, (the teacher) should not divulge his (disciple’s) sin. One 
who divulges (the sin of others) goes to hell. Thus, he should seek to avoid 
(this). Such is the prescription (vidhi) (taught) in the Diksottara.“(59-61ab) 


? Read sarvathavartamdno for sarvathà vartamano. 
5% The sense of sathyam here is vittasathyam. 
21/59 corresponds to Diksottara 17/157cd-159, which reads: 


sarvathasarvamano'pi (>vartamano ‘pi) tatvavin mocayet раќит 115711 
tatvavit sa Sivah sākşāt tasmat tar pratipüjayet | 

manusirn tanum àsádya sive }ййїат (> sivajfiánari) prayacchati V 158 11 
tasmát tatvaviddcaryah Sivavat püjayet sada | 

тауа tasya na kartavyà krtvà mayan vrajaty ayam (> alam) || 159 11 


‘(A teacher) who knows reality (tattvavid) may also, even if he is not present in every 
way, liberate the fettered soul. He who knows reality is Siva in person (saksai), and so he should 
always be worshipped. (157cd-158ab) 

Having attained a human body, he bestows knowledge of Siva. Therefore, the teacher 
who knows reality should always be venerated like Siva (Himself). One should not deceive him. 
Having deceived him, this (fettered soul) goes (to lower realms).’ (158cd-159). 
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“In every way’, that is, in some manner (prakdra). Deceit (here means) 
doubt (and uncertainty). (The teacher) ‘should seek to avoid’ speaking about 
(his disciples") sins. 

He (now) concludes the topic of (this) chapter. 


чат чачат Ват siafeates и 69 


esd paroksadiksà dvidhodita jivaditarabhedena | 61 Il 


This is the initiation in absentia, which is of two kinds, according to 
whether (it is performed) for a living (disciple) or one who is not. (61) 

This is the auspicious end. 

Jayaratha, whose mind is full of joy by virtue of (his) desire to elevate 
(uddidhirsa) the entire universe, has written (this) commentary on the twenty- 
first chapter (of the Tantraloka). 


This is the twenty-first chapter of the venerable Tantráloka, called the 
Exposition of The Initiation of those who are Absent. 


CHAPTER TWENTY-TWO 
The Extraction of Sectarian Signs (lingoddhara)' 


I praise the Lord who has opened His mouth wide to withdraw the false 
purification of those who are badly fashioned (durvrtta); the praise (I offer) is 
not weak (amanda) and delights (all) the worlds. 


Now, he says with the second half of the verse (begun at the end of the 
previous chapter,) in order to discuss the initiation that extracts the (sectarian) 
signs (of other schools and so converts to Saivism): 


fogranrerma гең: Ramee 


li%ogoddharakhyam atha vacmah sivasasanaikanirdistàm || | || 


We will now talk of the extraction of the sectarian signs (of other 
schools), which is explained only in Siva's teachings (Sivasasana). (1) 


(It is explained) only (in Siva's teachings). As was said before: 


‘Thus, purificatory rites are described only here in the Saiva scriptures, 
for those who have no faith in the teachings (artha) of other scriptures. And so 
also (for this reason), Saiva (doctrine) is the most excellent. One who has fallen 
elsewhere (in another school) can be graced here with increasingly higher 
(teachings). This is not so for one who has fallen anywhere (in any lower 
school) other than this one. This is the reason why Brahma, Visnu and other 
omniscient (sarvajfia) (gods) have not prescribed in their scriptures any (rites 
to) extract the sectarian marks (of other schools) or the like.’? 


Surely (one may ask), is this initiation taught in our scripture (i.e. the 
Malinivijayottara), or not? With this doubt in mind, he says: 


Those at a Lower Reality Level who Follow Lower Traditions 
are Extracted from There Along with their Sectarian Marks 
and Led Upwards Inspired by Grace 
se Ята feo afar | 
secar up айча ая я тетя Pads и $ od 
QATAR GA 99 ART | 
ч aaa Patmos атт queni л з и 


we wd wae f 9159599 | 


! Chapter 18 of the Sarvajfanottara (ТЕР T 334) called lingoddharadiprakaranam and the short 

chapter 25 of the SardhatrimSatikdlottara are dedicated to this subject, that is, conversion to 
'aivism. 

? TA 13/357-359. 
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зт зод. Чапа: п кп 

Ua: Бтесчнтаїї eas: | 

зекат PaO areas Нат uod 
aterm qu Яв ХУА Чаў Чэ | 

Set PAA ЧУГА: ЧЕТ WEH Gb gl 

+ Чая: ратаі ys vare fewer | 


ийат Srimalinitantre kila párthivadhàranàm | 

uktvà yo yojito yatra sa tasman na nivartate 112.11 
yogyatàvasasafjatà yasya yatraiva vasand | 

sa tatraiva niyoktavyo diksakale tatas tv asau M3 11 
phalari sarvarn samasadya sive yukto 'pavrjyate | 

ayukto ‘py ürdhvasamsuddhir samprapya bhuvanesatah | 4 1 
Suddhah sivatvam ayàti dagdhasamsarabandhanah | 
uktva purhdharanam coktam etad vaidantikam maya W 5 11 
kapilàya pura proktam prathame patale tathà | 

anena kramayogena sampraptam paramam padam | 6 ll 
na bhüyah pasutàmeti Suddhe svátmani tisthati | 


After having taught (the manner of) concentration on the (gross 
element) Earth, it is said in the venerable Malinitantra that ‘wherever (the 
disciple) is conjoined (by the teacher), he does not return back (from there). 
(The disciple) should be conjoined there at the time of initiation (to the 
reality level) where (his karmic) predisposition (vasana) (for it) has arisen 
by virtue of (his) competence (yogyata) (for it). Then, having (thus) attained 
all the fruit (of his Karma), he is united with Siva and departs (from 
transmigratory existence). (But) even if he is not (thus) united (to Siva), 
having received a higher purification from the lord of the world (in which 
he resides), he is (finally) pure. The fetters of transmigratory existence (that 
bind him) burnt away, he attains Siva's state.” Again, after having taught 
(the manner of) concentration on the (reality level of the) individual soul, it 
is said (there): *I first imparted (this teaching) that follows after the Vedas 
(vaidantika) to Kapila'.5 Similarly, (it is said) in the first chapter (of the 


? Read vasand for #йзапй. Cf. above, 15/2cd-4, especially 15/3d. 

* 22/3-5ab is a quotation of MV 12/41ab, 40, 41cd-42 with minor variants. 

* 22/Sd-6a is a brief paraphrase of MV 16/24. A series of meditative supports (dhürand) are 
described in chapters 12 to 16 of the MV. These correspond to each of the reality levels beginning 
with Earth and ending with Maya (16/42). Then beyond that, the yogi attains ‘the plane of the 
Lord of the Lords of mantra’ (16/47). Along this chain of ascent, he rises to the reality level of the 
individual soul (16/17cd-23) and meditates on him within the lotus of the heart. In the MV, Siva, 
echoed by Abhinava, declares that: ‘that is the knowledge (vijfiana) of the Vedanta, described in 
brief. I imparted this (teaching) previously to Kapila extensively,’ (16/24) 

As the founder of Sarnkhya, the sage Kapila is traditionally believed to have contributed 
considerably to the concept of the individual soul. Uncreated and eternal, individual souls are 
innumerable, some embodied, others not. The respect Kapila enjoys in Saiva circles underscores 
their indebtedness to the Sarnkhya for supplying twenty-four of the reality levels absorbed into the 
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Malinivijayottara): ‘once the supreme plane has been attained’ by means of 
this gradual union (kramayoga), one never returns to the fettered state, (but 
always) abides within one’s own pure Self." (2-7ab) 


(Siva taught) the knowledge ‘that follows after the Vedas 
(vaidantikay . 


Surely (one may ask). When talking about the initiation in which the 
sectarian marks (of other traditions) are extracted, why is (its) description said to 
be like gold for one who desires to cross over the ocean of confusion 
(sarndihana)? With this doubt in mind, he says: 


amt fe aads franarnaft 1 49 и 
aay атата Greate | 


петата та ает: 1 с 
татат чата fafsmeqr | 


Rama a far эгїї чада: dod 


ato hi dhvanyate ‘rtho “уат Sivatattvadharesy арі 117 11 
tattvesu yojitasyasti punar uddharaniyatà | 
samastasastrakathitavastuvaiviktyadayinah | 8 11 
Sivagamasya sarvebhyo ‘py agamebhyo visistata | 
Sivajfidnena ca vind bhüyo ‘pi pasutodbhavah \\ 9 11 


*Thus, the sense that (these verses) suggest is also that 1) one who 
has been conjoined to reality levels (tattva) below that of Siva, should be 
extracted from them again (and elevated further). 2) Siva's scripture 
bestows separation from the realities taught in all (the other) doctrines 
(Sastra). (Such) is its special (excellence) with respect to all (other) 
scriptures (which makes it the most elevated of all). 3) Without knowledge 
of Siva, the fettered state (inevitably) arises again. (7cd-9) 


"Thus' because of (these) three statements, (it is clear that the Saiva 
teachings are the most elevated). The ‘reality levels (tattva) below that of Siva’ 
(meant here) are those that are also on the plane of Maya. This is the meaning. 
He is declaring in this way that even a person who is located in a lower 
philosophy (darsana) (but) has received a descent of the power (of grace) by 
means of the ritual procedure (prakriya) of the Saivagama should be extracted 


Saiva system of thirty-six. Here we are alerted that he was especially venerated for his teachings 
concerning the individual soul (puruga). 

5 Read ѕатргаріат for sampràptah. 

? 22/6cd-Tab, literal quote of MV 1/47. See above, 19/14 and ТАу ad 19/55. Before expounding 
the rite of conversion, Abhinava wi to establish that although this subject is not discussed 
explicitly in his primary source, ће Malinivijayottara, it is suggested in the passages to which he 
refers here, and explains in this perspective up to verse 14ab. 

* Abhinava is explaining the passages he has just quoted from the MV. 
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out (from the lower levels) by the teacher in the manner, for example, the Lords 
of the world orders (proceed upwards to higher worlds by abandoning the lower 
ones impelled by the Supreme Lord). It is said everywhere (in all the Saiva 
Scriptures) that the means there (to do that) is the initiation by means of which 
the sectarian signs (of other traditions) are extracted. ‘All (the other) doctrines 
(Sastra)’ are (the Samkhya) of Kapila and the rest. The reality (vastu) taught 
there is the discrimination between Nature and the individual soul. (However,) 
even if that (has been achieved,) they are not liberated from Maya. (Whereas) 
the Saivagama is the main (and most excellent), because it bestows separation 
from the reality those (others) teach. Thus, it is from that that one attains the 
supreme level (pada) directly (saksat), whereas, on the contrary, those who have 
attained other philosophies, attain only lower levels. This has been said many 
times before. 

And there (in this regard), such is the sequence (of stages) that one 
should follow, as he says: 


жна ulead поета т Чат | 

ат ат ASAT | o di 
Aaa: ЧЇїє ӨНӨ: | 
E e Ж а 
Sieger farai fe | 


kramas ca saktisampáto malahanir yiyásutà | 

dīkşā bodho heyahanir upádeyalayátmatà V 10 11 
bhogyatvapasavatyagah patikartrtvasamksayah | 
svātmasthitiś cety еуат hi darSanantarasamsthiteh W 11 1 
proktam uddharaniyatvam Sivasaktiritasya hi | 


The extraction (rescue and elevation from lower levels) of one who 
is established in other (inferior) doctrines (darsana) (but is) impelled by 
Siva's power (takes place in the following) sequence (of stages) (krama)." (It 
begins with a) descent of the power (of grace). (Due to that, the 
corresponding) decrease (of the soul's) Impurity (gives rise to) a desire to 
go forth (to find a true teacher). (When he finds him, he receives) initiation, 
(which is followed by) insight (bodha) (that leads to a further) decrease of 
what should be abandoned and (a corresponding) state of merger in what 
should be adopted. (Thus, he) abandons the fettered state he is compelled to 
experience, and (the experience of) the agency of the Lord (in and through 
his own actions) develops," (which ultimately results in his being) 
well-established in his own (true) Self (which is Siva). (10- 12ab) 


? Here Abhinava is explaining MV 1/44, i.e. *one who is penetrated by Rudra's power, desires to 
go to a true teacher in order to attain worldly benefits and liberation, and is led (to him) by Siva's 
will." 

1 Gnoli suggests that reading should ‘evidently’ be emended from —sarksayah (‘destruction’) to 
—saricayah (‘development’). The resultant meaning in that case would amount to ‘(the experience 
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"The desire to go forth' (that develops by Lord's Siva grace leads him) 
towards a (true) teacher. The ‘insight’ (that develops) after (receiving) initiation 
is because he (thereby possesses) the authority to listen etc. to the scriptures. 
‘What should be abandoned’ is Impurity and Karma etc. The ‘state of merger 
in what should be adopted" consists of total (eka) repose in Siva's (divine) 
power etc. This is the meaning. ‘The fettered state’ is the soul's inherent 
Impurity (Gnavamala). ‘The agency of the Lord’ is the impulse that impels 
towards transmigratory existence. 

What should one who has received a descent of the power (of grace) in 
this way do (karya)? With this doubt in mind, he says: 


arr AEEA 1 %% 1 
чет батаа її жаз. | 
fosrafreta qd ата qq: TA 23 И 
miegie dia: fret 999. 1 


atha vaisnavabauddhaditantrántadharavartinàm \\ 12.11 
yada Sivarkarasmyoghair vikasi hrdayambujam | 
lingoddhrtis tadà pürvarn diksákarma tatah param V 13 11 
prag lingdntarasamstho ‘pi diksütah Sivatam vrajet | 


If the lotus of the heart of those who follow inferior doctrines, 
beginning with the Vaisnava and Buddhist and ending with Tantra 
(tantranta), blossoms by the flood of rays of Siva's sun," then (the teacher 
should) first of all extract the sectarian marks (of the lower traditions to 
which they belong). After that (he should perform the Saiva) rite of 
initiation. (Thus,) even if (the disciple) previously belonged to (another 
tradition, indicated by) a different sectarian mark (than ours), he attains 
Siva after (receiving) initiation. (12cd-14ab) 


The one ‘ending with Tantra (tantranta)’ is the Siddhanta. It was said 
before: 


‘However, if by (the power of) Siva’s freedom, they too (become) 
propense (to attaining) Siva’s state, the purification (they have to undergo) is 
double, (as it takes place) by the ‘extraction of (their) sectarian marks’ 
(lingoddhrti), (which signals their conversion, and then) by initiation. A jar (that 
smells bad) is perfumed with flowers in order to eliminate the bad smell. The 
purification that it requires is double. Such is not the procedure when a jar is 
clean.'? 


of) the agency of the Lord (in and through his own actions) develops’. This makes good sense. 
Jayaratha takes the reading as it stands as good, and understands it as translated. Although this 
also makes sense, the understanding of 'agency' as the impulse that impels towards 
transmigratory existence does indeed appear to be somewhat strained. 

" Cf. below, 23/74cd-76. 

12 Above, 13/281cd-283ab. 
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The Proclamation" (to the Lord) and (His) Consent 
(Sravanam cabhyanujiianam) 


тїїчатєн d arafet MAAT: 2% dH 
misè чай ятата adi 1 

чч ачаб «аат AAT $u gi 
SUM Test qe ЕЧ | 
mganga ЯГА TART TT 26 I 
этчї sni oum WWeWmp 1 
UAHA FT Tea ATT TT 20 di 
srrreareufe Perea Ч: | 

var BHAT PATEL 1 2 odi 
чате атетоз аатай aaa | 

Weed Tart ч wawa бта d 99 и 


tatropavasya tam сапуайіпе sadharamantratah | 14 || 
sthandile püjayitvesam Sravayet tasya vartanim | 

esa pragabhavallingt coditas tv adhunà tvayà \ 15 11 
prasannena tad etasmai kuru samyag anugraham | 
svalingatyagasankottham prayascittam ca masya bhüt V 16 11 
acirat tvanmayibhüya bhoga moksam prapadyatàm | 


apásyambhasi niksipya snapayed anurüpatah | 

snátam samproksayed arghapatrambhobhir anantaram | 18 || 
paficagavyam dantakastham tatas tasmai samarpayet | 

tatas tarn baddhanetram ca prave$ya pranipátayet \\ 19 W 


Having made his (disciple) fast, the following day (the teacher) 
worships (the Lord) on the sacrificial surface with the (basic) common 
Mantras, and having done so, tells (the Lord his disciple's) life story 
(vartini). (He then says:) *He was previously marked with sectarian signs, 
(but) is now impelled by You, well disposed (towards him), grace him as is 
befitting (samyak) (to him). May he not (need to) observe a penance as a 
result of doubts (that may) arise by his abandoning his own sectarian signs. 
Having become of Your nature, may he quickly attain (every) worldly 
benefit and liberation!""^ (Then,) having received the Lord's consent (ajfia), 
(with the words) *may it be so!", (the teacher) removes (his obligation to 
observe his previous) vow and, having done so, places him in water, and 
should then make him bathe accordingly. After that, once he has bathed, 
(the teacher) should sprinkle him with water from the sacrificial vessel 


'S Read Sravanam for Sravanarn. 
^ For a similar declaration, see MV 9/37-38 cited above in 16/74-76. 
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(arghapatra). Then he should offer (him) the five products of a cow 
(райсағаууа),° a stick (to clean) the teeth, and having introduced him into 
the sacrificial area with his eyes blindfolded, he should make him prostrate. 
(14cd-19) 


‘(The disciple’s) life story’ is what has taken place (in his life). (By 
Siva saying) “may it be so!”, (the disciple) is given permission, so that he may 
hear (the Mantras and the teachings). (The teacher) ‘should make him bathe’ 
in order to remove the defects (that arise by the disciple’s observance of) that 
(previous) vow. (The disciple should be made to do so) ‘accordingly’, that is, as 
befits the teaching of the school (darsana) (the teacher) wishes to impart. This is 
the meaning. 

Surely (one may ask), what are the (basic) common Mantras here (in 
this case), (that) the Lord may be worshipped with, one amongst them? With 
this doubt in mind, he says: 


Bestowing of One of the Seven Common Saiva Mantras 


ча Ager Wrap онот Wea: | 
TESST TA: TT AMMO ЭТИ] Ro п 
чї rmp нанай um | 
ADAG тету po Gi 
Treppe атата | 

я@ «ачи say FATT g 23 


pranavo mátrkà тауа ууотаууарї sadaksarah | 

bahurüpo ‘tha netrakhyah sapta sadharana ami \\ 20 11 
tesam madhyad ekatamam mantram asmai samarpayet | 

so ‘py ahoratram evainam japed alpabhug apy abhuk l| 21 || 
mantram asmai samarpyátha sadharavidhisamskrte | 
vahnau tarpitatanmantre vrata$uddhirn samacaret || 22 || 


1) OM, 2) Matrka, 3) Maya, 4) Vyomavyapin (the Pervader of the 
Sky), 5) the six-syllabled Mantra, 6) Bahurüpa (the Pluriform), and 7) the 
one called Netra (the Eye)" — these are the seven (universal) common 


15 See above, 15/369. 

16 See above, 6/219cd ff. 

" The deposition of Mátrkà is explained above in 15/117cd-120. HRÍM is the mantra of Maya. 
Vyomavyapin (the Pervader of the Sky) consists of eighty-one phrases praising Siva (see above, 
6/226cd-227ab and note). The six-syllabled mantra is OM NAMAH SIVAYA, as is confirmed by 
Jayaratha himself, in his Haracaritacintamani, 30/15-22. Bahurüpa (the Pluriform) is the mantra 
of Aghora, one of the five Brahmiis (see above, 15/203cd-204ab and note); AGHOREBHYO" 
THA GHOREBHYO GHORAGHORATAREBHYAS CA SARVATAH SARVA SARVEBHYO 
NAMAS TE RUDRARUPEBHYAH. Translated, this means: ‘Praise in respects to you O Sarva, 
to all who are the Rudras, you who are Not Fierce (aghora), fierce (ghora) and most fierce 
(ghoratara)!’ Concerning Aghora, who is identified with Svacchandabhairava, see SvT 1/43. 
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Mantras. (The teacher) should offer one Mantra amongst them (to his 
disciple), who should repeat it day and night, eating little or nothing (at all). 
Now, once (the teacher) has presented the Mantra (to his disciple) and 
offered (tarpita) that Mantra (with oblations etc.) into the fire that has been 
purified by means of the common (basic) procedure," he should (proceed) 
to purify (his disciple of the obligation to observe his previous) vow 
(vratasuddhi). (20-22) 


(The disciple) should repeat ‘it’ (day and night), that is, (he should 
repeat) one amongst the (basic) common Mantras. (As he does this, the disciple 
may be) 'eating little or nothing (at all)' according to his capacity. 

Having purified him in this way, in order to explain (how he is) 
liberated from sin, he says: 


Netra (the Eye) is the mantra of Siva Mrtyuiijaya, that is, OM JUM SAH (sce below, 30/40cd- 


349-350 Goodall's commentary on 2/1: "The use of mátrká as mantra is in 
later literature typically reserved for contexts where some general all-purpose mantra is required 
(hence its prominence in the relatively eclectic [sanasivagurudevapaddhati), such as in 
lingoddhara . . . or in cases where an existing image is to be newly adapted for worship and the 
mantra that was originally installed in it is no longer known. . . . The mātrkā is therefore 
commonly counted amongst types of exoteric or ‘universal’ (sddhdrana) mantras. Thus, in the 
Jfiánaratnávali (I have taken the passage from the e-text I prepared for Muktabodha): 


atha sádháranalingapakse südhüranamantrenaivürcanar karyam | tathà - 
pranavo mátrkà maya vyomavyàpi sadaksarah | 

prasadaghoramantras са sapta südhüranà matáh M 

ebhih sampüjayed vidvàn sarvasüdhàranarm sivam | iti | 


‘Now with regards to common (public) ligas — worship should be done with a common 
(universal) mantra. (It is said) accordingly: 

“The seven — 1) OM, 2) Мацка, 3) Maya, 4) Vyomavyapin (the Pervader of the Sky), 5) 
the six-syllabled mantra, 6) Prásáda and 7) Aghora mantras — are considered to be (universally) 
common. The learned man should worship Siva, (the deity) common to all by means of these 
(mantras).”” 


We find practically the same verse in the Somasambhupaddhativyakhya (ТЕР transcript 
T 0170 (p. 240) e-text on Muktabodha's site). Trilocanasiva supplies a similar context: 


sarvasümanyatvena nrpüdibhi(h) sthapitesu niyatajanapüjyesu sadharananubhir iti 
pranavo máyà mütrkà vyomavyapi sadaksaram | 

prasado bahurüpasca sapta sadharana matā M (iti) | 

ebhih püjà karya | 


‘With regards to (ligas) that have been installed by kings and the like, and that are to 
be worshipped by a limited number of people, common souls should worship them as being 
common to all and by means of these (mantras as stated in this verse). 

1) OM, 2) Маџка, 3) Maya, 4) Vyomavyapin (the Pervader of the Sky), 5) the six- 
syllabled mantra, 6) Prásáda and 7) Aghora mantras — are considered to be the seven (universal) 
common (mantras)." 

"9 TSà (p. 171) adds ‘by means of the (basic) common mantra’. 
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Purification and Liberation from Sin 
(Sodhanam patakacyutih) 


Purifying Fire Offering 


бааа Wen фет aT AYE | 

тат ЭГЕЙ wzraméeqeuHW p 33 d 
Ud We Tg Ча: Whelt wem | 
wares = йге emen і 9% d 

m аатай waa | 

aada саат qme we ffafesemmm 24 и 
чт ад: Ta TAA T: d 

aaa гүз: amatori AA I 26 od 
Wb ч фата врха (чөя d 


püjitenaiva mantrena krtvà namasya ѕатријат | 
pràyascittar $odhayami phat svahety ühayogatah | 23 \\ 
шат sahasram và hutvà punah pürnàhutir tathà | 
prayogad vausad атайт ca ksiptváhüya vratesvaram M 24 11 
tdro vratesvarayeti namas cety enam arcayet | 

Sravayec ca tvayà nasya küryam kificic chivajfiaya \\ 25 11 
tato vratesvaras tarpyah ѕуйһатепа tatasca sah | 
ksamayitvà visrjyah уй! tato ‘пе ca visarjanam M 26 11 
tacchravanam ca devaya ksamasveti visarjanam | 


Having encapsulated the name (of his disciple) with the Mantra that 
is being worshipped (in this way, he inserts it in the following mantra), 
appropriately modified according to the particular сазе. 
PRAYASCITTAM SODHAYAMI PHAT SVAHA.” Having offered a 
hundred or one thousand oblations (whilst uttering this Mantra), he casts a 
plenary oblation (into the fire) with the same procedure, ending with (the 
mantra) VAUSAT. Then, having invoked the Lord of the Vow, saying OM 
VRATESVARAYA МАМАН, he should then worship him and declare: 
“By Siva’s command you should not do anything to him.” Then libation 
should be offered to the Lord of the Vow (with an oblation) that ends with 
the mantra SVAHA. Having asked his pardon, he should be discharged, 
and so too the fire after that. (The procedure is in two parts): first the 
declaration to the deity, and then (the deity’s) discharge (with the words) 
“please pardon (him).” (23-27ab) 


20 “I purify [basic mantra] so-and-so [basic mantra] (of the obligation to perform) penance. PHAT 
SVAHA”. 
21 OM obeisance to the Lord of the Vow. 
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Having explained (the rite of) the extraction of sectarian signs in this 
way, he (now) describes the rite of initiation. 


meda maaa (аб: aq: d 26 od 
aaa: хатаа итаат: | 


tatas trtiyadivase pragvat sarvo vidhih smrtah M 27 11 
adhivasadikah svestadtksakarmavasdnakah | 


Then all the procedure (for initiation that takes place) on the third 
day is said to be as before, beginning with the preliminary purification 
(adhivása) and ending with the initiatory rite that accords with (the 
disciple's) own wish. (27cd-28ab) 


(The neophant) fasts on the first day. It was said that the extraction of 
the sectarian marks (takes place) on the second (day), and on the third (the 
initiation). 

Surely (one may ask), if the initiation should be performed according to 
the (disciple's) own wish, (does that mean that) he is fit (to receive) all the 
initiations? 


Converts Cannot be Full-fledged Teachers 


miega АК тартат 1 94 
затчертатаататӱ я татай Ча: | 
чачат ater эгат тетт 1 24 d 
marta я TD SDTRTTETUTWTTG: | 
SaaS: | 3o i 
Этап TTT: | 


praglinginam moksadiksa sadhikaravivarjità || 28 11 
sādhakācāryatāmārge na yogyàs te punarbhuvah | 
punarbhuvo ‘pi jfiáneddhà bhavanti gurutaspadam M 29 11 
moksàyaiva na bhogaya bhogayapy abhyupáyatah | 

йу uktavan svapaddhatyàm isanasivadaisikah | 30 || 
Sridevyayamaliyoktitattvasamyakpravadakah |” 


The initiation (that bestows) liberation to those who previously bore 
the sectarian signs (of other traditions), does not carry with it the 
competence (to become a teacher). Converts? are not competent to be on 


? Бог Sridevya yamaltyoktitattvasamyakpravedakah, read Sridevyayamaltyoktitattvasamyak- 
pravadakah. 
2 The word here for ‘convert’ is punarbhii, which literally means ‘one who has been reborn’. 
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the path of an adept (sadhaka) or teacher (@carya).“ The teacher Isanasiva, 
who correctly explains the true meaning of the teaching of the venerable 
Devyayamala," has declared in his Paddhati that ‘converts enflamed by 
knowledge occupy the office of a teacher (only) to liberate (their disciples, 
but) not to also confer worldly benefits (on them). (It is only by the use of) 
the appropriate means that (he can act so that they may) also (enjoy) 
worldly benefits.’ (28cd-31ab) 


The reason here (in this case as to why they) are not fit (to be teachers 
or adepts) is that they (must be) born again. As is said:”” 

"Those operators of Mantras are not” subject to rebirth.” 

Again, they will be characterized (further ahead): 

“Не too (is not a true teacher) who (once bore) the sectarian sign of 
another (tradition), and (although now) established in the Saiva (tradition), must 
be born again.” 

‘(If they) are enflamed by knowledge’, (they are fit to become 
teachers). The sense is, how can those who are enflamed with the knowledge of 
supreme nonduality not have authority? (They can liberate others) “Фу making 
use of the appropriate means’, in accord with the methods etc. (prakriya) 
(explained in) the scriptures that serve as means to (the attainment of) worldly 
benefits. This the meaning. Nor is that said without a basis. Thus, he says that (it 
is taught in) ‘the venerable Devyayamala' etc. 

One who has been purified in this way should be taught. Thus, he says: 


Concerning the Elimination of Doubt 
(Sankhacchedah) 


The Procedure Applicable to Saiva Teachers of a 
Lower Order and to those who are Obscured 


giera йүп: ватт, 1 3% 1 
фей wet PATAN ФФ fe | 
этет xev Я Wen g 33g 


24 See also above, 15/472c-474ab (470-471). 

2 Read éridevyayamaliyokti- for sridevyà yamaliyokti- and —pravádakah for -pravedakah. See 
Sanderson 2007: 391 note 528 and Sanderson 2006b: 136 note 482. 

% As the Devyayamala was a Kashmiri work, Sanderson opines that this Ї<апабіуа was from 
Kashmir. Sanderson 2007: 391. Referring to the paddhati of Iéànasiva, of which the sole traced 
citation is here in the TA, he writes: ‘that passage gives a ruling that excludes converts to Saivism 
from holding the office as Асӣгуаѕ or Sádhakas, with the exception in the former case of converts 
who achieve self-realization. In giving this ruling, Abhinavagupta tells us, "ISanasiva was 
explaining a statement on this subject in the Trika's Devyayamala. The fact that it cites this source 
makes it likely to have been a Kashmirian work, since it is probable that the Devyayamala too was 
a product of this region.’ There is no reason to identify this Isanasiva with Iévarasiva who, along 
with Sankararasi, first propagated the tradition of Srividya in Kashmir (ibid. 384). 

* This line, as we know the following is, may well be drawn from the Devyayamala. 

?* MS Th reads matah for sthitüh. 

® This line is quoted by Abhinava from the Devyayamala below, 23/10cd. 
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gurvantasyapy adhodrstisayinah samskriyam imam || 31 |l 
krtvà rahasyam kathayen nanyatha kamike kila | 
anyatantrübhisikte ‘pi rahasyam na praküsayet I| 32 11 


Even (if he is) up to the (level of a) teacher, the secret (teaching) is 
only to be revealed to a follower of inferior doctrines once this rite of 
purification (samskriya) has been performed — not otherwise. Indeed, (it is 
said) in the Kamika: *even if one is consecrated (as a teacher) in another 
Tantra,” the secret (teaching) should not be revealed (to him)". (31cd-32) 


This should not only be done in the case of a follower of a lower school 
(darsana), but also if he is a follower of our own school. Thus he says: 


таал A gems. 1 
чл wamemaenenanfü ARA i 33 


svatantrastho ‘pi gurvanto gurum ajñam upásritah | 
tatra pascád anásvastas tatrapi vidhim àcaret | 33 11 


One should also apply this procedure to a follower of our own 
Tantra (at whatever level he may be, even) up to (that of) a teacher, there 
(in the case of his being) devoted to a teacher who is ignorant, and later 
comes to lose his faith (in him). (33) 


"There', in the case of an ignorant teacher. 

Surely (one may ask), agreed that there is no advantage (guna) at all in 
being devoted to an ignorant teacher. But where does the defect (arise) that 
(requires) that the sign (of his belonging to that teacher's lineage should be) 
extracted? With this doubt in mind, he says: 


aada Pate mw ug 1 
Tare Terr ЯЙ БГ РНТ 1 3v d 
wise ч пасат ddp 8 Tara d 


ajfiácaryamukháyátam nirviryam mantram esa yat | 
Japtavan sa gurus catra nàdhikary uktadüsanat || 34 |I 
tato ‘sya Suddhirh prak krtvà tato diksar samücaret | 


(The reason for this) is because he has repeated a Mantra devoid of 
vitality, that has come from the mouth of an ignorant teacher. Moreover, 
(that) teacher has no authority (to teach and impart Mantras), due to the 


9 T: anyatantre ‘bhisikto ‘pi. 
? Cf. below, 23/4, where Abhinava cites the Kamika again concerning this subject. 
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aforementioned defect. Thus, (a true teacher) may initiate (him again only 
after) having first purified him. (34-35ab) 


"The aforementioned defect’ is the (former teacher's) ignorance. 


зуе] тетт den чт 34 и 
тагтаа тетет TECH ЧЫЪ. | 
чеген RRR уб quur 9 AEE: и 38 d 
dif Pao атир: 1 


adhodarSanasamsthena gurunà diksitah purà | 35 11 
tivraSaktivaSat pascad yada gacchet sa sadgurum | 
tadàpy asya $i$or еуат Suddhim krtvà sa sadguruh | 36 11 
diksadikarma nikhilarn kuryad uktavidhünatah | 


One who has been previously initiated by a teacher who belongs to 
an inferior school of thought (darsana) may subsequently go to a good 
teacher, thanks to an intense descent of the power (of grace). Then, if (that 
happens), once that true teacher has thus purified his (new) disciple, he 
should (without misgivings) perform all the rites of initiation and the rest, 
in accord with the stated procedure. (35cd-37ab) 


‘One who belongs to an inferior school of thought (dargana)’ is like 
a Saiddhantika in (relation to) the Bhairava current (of scriptures). 
Surely (one may ask), it will be said that: 


“(Those who wish to receive the Saiva teachings) should not be 
examined (as to their competence) in the course of initiation; (rather) it should 
be taken into consideration (only) when knowledge is imparted (to them).’*” 


So, in accord with this ruling, let (the teacher) impart initiation (to the 
convert) in this way. But how can the teaching be imparted without having 
(first) considered (whether this initiate is fit to receive it)? With this doubt in 
mind, he says: 


Ascertainment of a Disciple's Competence 


mAN чатан 3 aft 9 и 36d 
aaen fear zi afar d 
"dem agas gam ат favum і зс и 
sip аку wats werde ТЇЇ aq 1 


22 This line is drawn from Sarvajfanottara kriyapada 19/27cd. It is found below as ТА 23/21cd. 
See note there. 
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prapto ‘pi sadgurur yogyabhavam asya na vetti cet || 37 11 
vijfianadane tac chisyo yogyatam darsayen nijam | 
sarvatha tv abruvann esa bruvano và viparyayam || 38 11 
ajfio vastuta eveti tat tyaktvettham vidhirn caret | 


Even once a true teacher has been found, if he does not know the 
state (of the disciple’s) aptitude to receive the knowledge (of the scriptures) 
(and wants to ascertain it), the disciple is obliged to show him his own 
competence (to do so). Nevertheless, even if (the disciple) says nothing or 
says (something) that is contrary (to the teaching) (viparyaya), (the teacher, 
reflecting that) he is in fact ignorant (by nature) (vastutah), abandoning 
that (inquiry), should apply the procedure in this way. (37cd-39ab) 


‘Even if (the disciple) says nothing’ appropriate to demonstrate his 
own competence, (or) ends up (saying something) ‘that is contrary (to the 
teaching)’, in order to inform (the teacher) of (his own) incompetence. This is 
the meaning. (The teacher thinks that he behaves in this way because he is) ‘in 
fact’ (ignorant by nature,) and not because he is affected by the power of 
obscuration (vilaya) or the like. (The teacher abandons) ‘that (inquiry)’ as to 
(the disciple’s) competence (knowing him not to be so). 

Surely (one may ask), (the disciple may be competent, but) his 
competence may not be apparent; rather, on the contrary, it is his lack of 
confidence which is so. (But even if that is true and he is not incompetent, rather 
he only believes himself to be, because his consciousness is obscured,) well 
then, (the opponent may ask,) how can the aforementioned procedure be 
undertaken for one who is in a state of obscuration? 


я frr aden абетка 34 1 
sprayed тауа чта аа а i 


na tirobhavasankatra kartavya buddhisalina \\ 39 11 
adhahsprktvam tirobhütir nordhvopayavivecanam | 


The wise (teacher) should not doubt here (in this case) that (his 
disciple is) in a state of obscuration (and so is not fit to receive initiation). 
Obscuration consists of the desire for lower (doctrines) and not reflection 
(in search of) a means to higher ones. (39cd-40ab) 


The sense is that in a state of obscuration, (the disciple) would not 
desire to discern a higher means. 
He elaborates on this. 


? Cf. below 23/20cd-22ab. 
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Those Initiated in the Siddhantas and Bhairava Tantras 
Can be Initiated into Trika 


єтї бгаа. exmerewnfefa n wo n 
ха rg mat атга AS 1 
тааст Ф gO F ve и 
yada cenafan. | 


siddhante diksitas tantre dasagtadasabhedini \\ 40 11 
bhairaviye catuhsastau tàn pasün diksayet trike | 
siddhaviravalisare bhairavtye kule ‘pi ca \\ 41 11 
pancadiksakramopanta diksdnuttarasamy 


(The teacher) should initiate into Trika those fettered souls who 
have been initiated into the Siddhanta, that is, Tantra divided into ten and 
eighteen (Tantras), and into the sixty-four Bhairava (Tantras). It is said in 
the Siddhaviravalisara™ as well as in Bhairava’s Kula * that the initiation 
that is called Anuttara™ is preceded by a series of five initiations.” (40cd- 
42ab) 


This (matter) has been discussed in chapter thirteen. Accordingly, one 
should refer (back to) there. ** 


(Now) he brings this (exposition back) to rest in the main point. 


^ Abhinava refers to a Siddhaviratantra in TA 33/2. But we know that the citation is from the 
Siddhayogesvarimata. A manuscript of a fragment (chapter five) of a text called Siddhaviresvari- 
tantra is deposited in the Asiatic Society of Calcutta (MS 39170, no. 5947, see Sastri 1939-1940: 
135-136). I have not seen it, so I cannot say whether it is the Siddhayogesvarimata. Perhaps the 
Siddhavir ra cited in ТА 22/40cd42ab may be the Viravalitantra. But this seems unlikely. 
Another possibility is that it is the Viravalihrdaya, quoted above in 15/102cd-104ab. Perhaps 
Abhinava is referring to three Trika Tantras in a single co-ordinate (dvandva) compound, namely, 
the Siddhayogesvarimata (Siddha-), Viravali, and Trikasára (-sára). If so, Abhinava is saying in 
ТА 22/40cd-42ab that Anuttaradiksa, which bestows immediate realization, is taught in all three 
of these Trika Tantras. The initiation is also taught in the Pardtrisika, or at least possesses the 
same characteristic (see ibid. verse 25). 

55 One could also understand bhairaviye kule to mean ‘belonging to the Bhairavakula’ , rather than 
the name of a text. But this is unlikely. Abhinava has quoted the Bhairavakula concerning the five 
levels of initiation leading to Trika. See above, 13/302. Indeed, he quotes the Bhairavakula Tantra 
in several other places. See TA 27/45-46, 28/50-52ab, 28/59cd and 28/388cd. 

* It is also possible to take ‘anuttara’ here to be an adjective meaning ‘unexcelled’ or ‘most 
excellent’. However, it appears, at least in my opinion, that Abhinava is referring to initiation into 
Trika as Anuttaradiksd (see above 13/302). Taking ‘anuttara’ to be a proper name, the expression 
means initiation into Anuttara, which could be taken to be short for Anuttaratrika. 

? Read -kramopüntà for —kramopatta. 

% See above, 13/302. 
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Taking Initiation from Many Teachers 
Reinforces Knowledge 


ач чачту (оде 1 ¥2 od 
aft were: Gael | 
Wear чира ец ura Te Ted и v3 ai 


“ТАЕП тет ате ЕЙТ: | 
ЗАТЕ еертее fe егч Т фе: bv odi 


tena sarvo 'dharastho ‘pi lingoddhrtyanugrhyate M 42 ll 

yo ‘pi hrtsthamahesanacodanatah suvistrtam | 
Sàstrajfianam samanvicchet so ‘pi yayàd bahün gurün M 43 11 
taddiksàs capi grhniyad abhisecanapascimah | 
jfiánopodvalikas tà hi tattajjfianavatà ктар \\ 44 M 


Thus, anyone who follows inferior (doctrines) is favoured by 
extracting the signs (of his affiliation to them). (42cd) 


One does not resort to another teacher only when a teacher is 
incompetent, (that may also happen) when (a teacher) is competent also. Thus, 
he says: 


So too, one who, impelled by MaheSvara, who resides in his heart, 
aspires to a very extensive knowledge of the scriptures, may go to many 
teachers and also take their initiations that end in (his) consecration (as a 
teacher). Indeed, performed by (various teachers) who (individually) 
possess the knowledge this and that each one (of the scriptures), strengthen 
(and reinforce his) knowledge.” (43-44) 


Surely, according to such views (as the following), it is taught that it is 
(an obstructing) sin (pratyavaya) to abandon a teacher: 

‘By disrespecting the teacher, one dies. By disrespecting the Mantra," 
one becomes poor. By abandoning the teacher and the Mantra, even a Siddha 
goes to hell! 


? Here it appears that Abhinava is talking about himself. He clearly declares that he has gone to 
many teachers (see below, 37/58 ff.) Moreover, we have observed on many occasions that 
Abhinava refers to his Trika teacher, Sambhunitha, as the Supreme Lord (paramesvara) as well 
as, occasionally, Mahesvara (see, for example, 5/97 (96cd-97ab)). Who else could reside in his 
heart? In other words, however many teachers have initiated him, it is only this one teacher who is 
in his heart. He never abandons him, nor relativises him in relation to other teachers, even if he 
has received the full range of initiations from them. Jayaratha goes on to tell us that, although 
encouraged to learn from other teachers, the disciple may only do so if he receives the permission 
of his teacher to do so, or is sent by him to another teacher. So it may well be that the Mahesvara 
in Abhinava's heart who is directing him to seek out teachers is indeed Sambhunatha. 

“ The medial vowel between words in the compound mantravajfiaya has been shortened to 
mantravajfiayà for the sake of the metre. Although such adjustments metri causa are not allowed 
in standard Paninian Sanskrit, they are common іп the deviant (aisa) Sanskrit of early Saiva texts. 
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So how is it that he has said this? Taking this doubt into consideration, 
he corroborates (his view by referring to) scripture: 


зв ч Wd we ая 99 ч YAN | 


sr em pgs queque Weng vA и 
Таз ver Рта mena fafa 1 


ийат ca Srimate Sastre tatra tatra ca bhüyasà | 
Gmodarthi yathà bhrhgah puspat puspantaram vrajet 1 45 11 
vijfianarthi tathà Sisyo guror gurvantaram tv iti | 


It is said in the venerable Matasastra and in many (other) places 
that ‘just as a bee desiring fine scent goes from flower to flower, so too a 
(good) student who desires knowledge should go from teacher to teacher.’” 
(45-46ab) 


There is just this much (that needs to be) specified here, namely, (the 
disciple) should go to another teacher with the permission of the previous one. 
That is said (in the following verse): 


*However, he should go with the teacher's permission, and not abandon 
(the previous) teacher. By abandoning that teacher, no success (siddhi) (is 
possible) even by repeating Mantra millions of times." 


Surely (one may ask), amongst these many teachers, is there in this way 
some special (quality) some one of them may possess, or not? With this doubt in 
mind, he says: 


Veneration of the One Teacher who Bestows 
the Highest Knowledge 


тєшї spei Web dp (етади Gg v odi 
ma wise реет ara ө fe whats | 


Indeed, most of the deviant forms we observe in the Sanskrit of these texts is for that reason. 
Normally Jayaratha, like Abhinava, silently corrects the text to standard Sanskrit, and would have 
done that in this case also, but was prevented from doing so by the evident infringement of the 
metre that would result. 

“' This verse is most probably from the same source as the one quoted in ТАу ad 22/45-46ab. 

#2? The same verse, with no variants, is quoted above in 13/335. See there for the verse that follows 
and cf. 4/276cd-277ab (276). Gnoli has identified this reference as being from the SYM, but this 
is unlikely. Tórzsók (1999: 227) opines: ‘the reference seems more likely to belong to the Mata, 
which saw itself as surpassing other systems, and perhaps was encouraging initiates of other 
systems to ‘convert’. However, as Jayaratha points out, disciples were supposed to ask permission 
to leave their guru and could not fly from one guru to another like bees from flower to flower, as 
Abhinavagupta describes the situation. Abhinavagupta’s version reflects perhaps his own 
experience.’ Cf. above, 4/276cd-277ab (276) 

4 This verse is most probably from the same source as the one quoted in ТАу ad 22/43-44. 
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виғӣпат bhiiyasam madhye yato vijfianam uttamam | 46 11 
praptam so ‘sya gurur diksà cátra mukhyà hi samvidi | 


Amongst the many teachers, one's teacher (in the fullest sense is the 
one) from whom one has obtained the highest knowledge, and his is the 
chief initiation here within consciousness.“ (46cd-47ab) 


*Here within consciousness', which is the common basis (of all of 
them). 
This should be contemplated by: 


че qp qe тот feno wo i 
manAR: | 


sarvajhdnanidhanam tu gurur samprapya susthitah 1 47 11 
tam evaradhayed dhimams tattajjijfiasanonmukhah | 


The wise and fortunate one (susthita) who, having attained a 
teacher who is a treasure of all knowledge, should worship him (and render 
him propitious), intent as he is with the desire of knowing each and 
everything. (47cd-48ab) 


(By saying just) this much, he has looked with approval on the removal 
of the doubt (that may ai when going to another teacher. 

Now by encompassing (in a nutshell) the sense of the main point with 
the first half (of a verse), he concludes the subject of (this) chapter. 


sft атар: sper Тї: | с 


iti diksavidhih prokto lingoddharanapascimah V 48 11 


Thus, the rite (vidhi) of initiation has been taught, ending with the 
extraction of sectarian signs. (48cd) 


This is the auspicious end (of this chapter). 

‘The one called Jayaratha, who possesses the reflective awareness 
(атага) of that personal insight (svavamarsa) that develops by the refutation, 
one by one progressively, of the lower doctrines of others, has explained this, 
the twenty-second chapter.’ 


This is the twenty-second chapter, called the Exposition of the 
Extraction of Sectarian Signs, of the (commentary called) viveka of the 
venerable Tantraloka. 


4 Read cātra mukhya for nàtra mukhya. Abhinava can only be referring here to his Trika teacher 
Sambhunatha. Initiation into Trika is initiation into Anuttara consciousness. 
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The Consecration of a Teacher 
(abhisecanam) 


May (the Rudra called) Sarvatobhadra (In Every Way Auspicious), 
having assumed Bhairava's body, bestow upon you (all) that is here, which is 
auspicious in every way, by apportioning his own form. 


Now, with the second half (of the verse begun at the end of the previous 
chapter), he begins to expound the procedure for the consecration (of a teacher). 


arene AA: mem TRAM: 1 9 1 


athübhisekasya vidhih kathyate paramesvarah | 


We will now expound the Supreme Lord's (püramesvara) 
procedure for the consecration (of a teacher). (1) 


Examination of the Competence of the Postulate (pariksa) 


Qualities Required of a Teacher 


aor чазы атча d 

Зате эттери pump 1 5 1 
eure wed зри SUN d 

are sme атт ект cmq и 3 и 


yaisà putrakadiksoktà gurusadhakayor api | 

ivadhikarint bhogyatattvayuktimati kramat | 2 ll 
ininam santam bubhüsum atha bhávinam | 
yogyam jfiátvà svadhikaram gurus tasmai samarpayet || 3 Il 


This initiation that is called that of (the teacher's spiritual) son 
possesses (the power) to conjoin (yukti) (fettered souls) with those principles 
that are the objects of (their) enjoyment, and bestows authority to be both a 
teacher and an adept (sadhaka). Once the teacher has ascertained in due 
order that (his disciple) is a well-exercised man of knowledge, and is 
competent (to be a teacher) at present, wishes to be so (bubhüsu), and will 
be so (in the future), should bestow (the consecration) upon him as an 
offering, along with his own competence (adhikdra) (to be a teacher). (2-3) 


* Here Abhinava is probably again referring to his teacher Sambhunatha as the Supreme Lord. If 
50, it appears that he read the passages he quotes with him or indeed, the entire scripture from 
which they are drawn. 
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‘This’ (initiation is) with seed. By virtue of (their) consecration, these 
two (i.e. the teacher and the adept) possess the authority (to be so), and that 
(authority) should be given to (the disciple) once he has been examined (for his 
competence to receive it). Thus, one begins to examine the teacher ‘in due 
order’ etc. ‘In due order’ means primarily what he has learnt (sruta), (then his) 
cognition (cinta) (on it), and so on.? That should be related everywhere (to all 
these cases). ‘Wishes to be so (bubhiisu) and will be so (in the future)’ is in 
relation to (the disciple's) well-practiced knowledge.* 

Surely, it is said everywhere (in the scriptures) that only consecration 
can confer such authority. So here (in this case) also, simply perform the 
consecration (and the disciple will have that authority), What use is there to 
consider (whether the disciple is) a well-exercised man of knowledge (or not)? 
With this doubt in mind, he says: 


at ad ас Четата ifm: | 
arenes stream amd gov 
"Hp Четин NIST Taney d 
a AAA farted и ч и 
четтет. array Теў | 

smi mAAR tata uoa 
Tear: ачта: | 
заса ата тта 8 Т ТЕТЕ e: 9 d 


yo naivam veda паіуйѕау abhisikto ‘pi daisikah | 
samayyádikrameneti Srimatkamika ucyate | 4 || 

yo na vedadhvasandhanam sodhà bahyantarasthitam | 
sa gurur mocayenn eti siddhayogisvarimate V 5 Il 
sarvalaksanahino ‘pi jianavàn gurur isyate | 

Јйапат pradhànyam evoktam iti Srikacabhargave M 6 \\ 
padavakyapramanajniah sivabhaktyekatatparah | 
samastaSivasastrarthaboddha karuniko guruh 117 11 


It is said in the venerable Kamika that ‘one who does not know (the 
teachings) in this way is not a teacher, even if he has been consecrated by 
(passing through all the levels of initiation) beginning with that of a 
(common) Regular (initiate) in due order".* (4) 


2 Тат inclined to relate the ‘in due order" to the capacity the teacher should have to conjoin the 
aspirant with reality levels — tattva — ‘in due order’. 

? 1 disagree here. It seems to me that it makes more sense to relate them to the disciple's 
competence rather than his knowledge. 

* This citation reads as a continuation of the Kamika made in 22/32. There it is said that secret 
teachings should not be revealed to one who does not belong to the same Tantra, even if he has 
been consecrated as a teacher in some other tradition. If it is from there, it is surprising to see such 
a statement in a Siddhantagama, as the Kamika is generally classified in the Agamas. It appears 
that this early version was not a Siddhanta. 
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In the Siddhayogisvarimata’ (it is said that) ‘the teacher who does 
not know the sixfold* interconnection of the Path (adhvasandhana), present 
(both) externally and internally, cannot liberate (others)." (5) 

According to the venerable Kacabhargava, ‘it is said that knowledge 
(of the scriptures) is the primary’ (and most fundamental prerequisite of a 
true teacher) He who possesses (this) knowledge is considered to be a 
teacher (and is preferred to others who do not), even if he is devoid of all 
(the other) characteristics (of a teacher). A teacher is compassionate and 
solely intent on devotion to Siva. (He should) know the purport of all the 
Saiva Scriptures, as well as (each) sentence (vakya), part (thereof) (pada), 
and (their) extent (pramana).” (6-7) 


Although he is consecrated (by passing) successively (through the level 
of initiation) beginning with that of a regular (initiate), he is not a teacher. This 
is the prose order. He has in this way stated clearly by the corroboration of 
several scriptures that it is agreed everywhere (in all the scriptures) that a (true) 
teacher is a well-practiced man of knowledge. 

Moreover, one should not make such (people) teachers (as are the 
following). Thus he says: 


Defects of a False Teacher 


я mper B wet wen | 

err эйт атча: 1 e a 
чиет caper u quf a 

тшй їчї ЙЕ і $ и 

FA tres d ger Sw ЗӘЕТ | 
Parag a: чя: а ЭКЗ: po и 

na svayambhiis tasya coktam Іакѕапатћ paramesinà | 


abhakto jivitadhiyà kurvan nisanadhisthitah W 8 11 
pasvátmanà svayambhiisnur nadhikari sa kutracit | 


5 This reference to the SYM is not found in the short recension. 

^ One may understand sodhd to mean the sixfold deposition. It is basic common practice to project 
six depositions of mantras onto the body, both on the outside of it and internally onto the subtle 
body within it. However, an enclitic, such as са (= ‘and’) or the like is required to indicate that 
that is the meaning unambiguously. But that may be missing simply in order to maintain the 
metre. The Path is indeed ‘sixfold’, but it is hard to understand how the connection of the Path and 
the soul to it is such. 

7 Read /ййпат pradhanyam for jünaprüdhünyam. 

* sarvalaksanahino ‘pi jRanavàn gurur isyate | A variant of this line, which may be the original 
form in which it appears in the text, is sarvalaksanahino ‘pi jñānavān gururuttamah | "The most 
excellent teacher is one who is endowed with knowledge, even though (he may be) devoid of all 
' It is quoted ad 1/45 and ad 4/60ab. Cf. NTS mayasütra 4/154cd: 
n Javan gurur ucyate | Also Sarvajfidnottara 19:4ab sarvalaksanahino ‘pi 
Sivasastrárthavid guha | Quoted by Goodall (2015: 502). 

° Gnoli understands these three to be grammar (pada), linguistics (vakya) and logic (pramána). 
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bhasmamkuro vratisuto duhsilatanayas tathà W 9 11 
kundo golas ca te dustà uktam devyakhyayamale | 
punarbhis canyalingo yah punah aive pratisthitah 1 1011 


“(The teacher one adopts should not be) ‘self-generated’ (that is, 
without a teacher) (svayaribhüh)." The Supreme Lord has stated the (true) 
characteristic of this (most elevated sort of teacher)." (A false teacher) is 
devoid of devotion (abhakta);" he acts ungoverned by the Lord,” 
(performing the rites solely) with the thought of (earning a) livelihood. By 
nature a fettered soul, he wishes (only to affirm himself as) a self-generated 
teacher (syaribhügnuh) and has no authority anywhere (to do anything in 
that capacity). (False is the teacher) who covers (himself) with ashes (just 
for show), one who is (an illegitimate) son of an ascetic (or) of an immoral 
woman, (one who is) an adulterine and a widow’s bastard.’ These are said 
in the Devyayamala to be defective (false and wicked teachers). (Moreover,) 
he too (is not a true teacher) who (once bore) the sectarian sign of another 
(tradition), and (although now) established in the Saiva (tradition), must be 
born again." (8-10) 


(The false teacher is) ‘by nature a fettered soul’, not one who is 
penetrated (and possessed) by the Supreme Lord. This is the meaning. The 
connection (with what was said) before (is that a convert who) *must be born 
again’ is defective (as a teacher in a Saiva tradition). 

In our system (darsana), there is no such restriction (on the 
qualification to be a teacher) except that he should possess (a complete) 
knowledge (of all the realities taught in the scriptures). Accordingly, he says: 


The True Teacher 


чачта я сач бач: її sited: | 
е ТЕНЕТ РӘ ФТТ: 1 22 d 
a: Чя: чачат «їс ч wary | 


Ўгїрйгуаўйзїге na tv esa niyamah ko ‘pi coditah | 


\° Abhinavagupta considers that the best teacher to be svayarhsarnsiddhika, that is, one who, 
directly inspired by Siva, has achieved everything without the mediation of a teacher (for 
example, see above, 4/40cd-41ab and 13/135). In this context the term is used in the negative 
sense to denote a teacher who presumes that this is his condition, and so exempts himself from the 
need to have a teacher, take initiation, study the scriptures etc. Even the true teachers who have 
become so spontaneously by an intense descent of the power of grace are only of use to the few 
who aspire solely to liberation, and not for the many who desire worldly benefits (see above, 
13/147-148). 

1" Below, 23/15cd-16ab Abhinava confirms that this statement is drawn from the Devyáyamala. 
Concerning the nature and characteristics of a teacher, see above 4/33 ff. 

12 The standard objects of devotion are the deity, teacher, бге and the scriptures. 

13 See above, chapter fourteen concerning the power of obscuration and false teachers. 

1 See above, 22/28cd-31ab. Jayaratha quotes 23/10cd above ad 22/28cd-3 lab. 
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yathárthatattvasanghajfias tathà <іѕуе prakasakah W 11 11 
yah punah sarvatattvani vettityadi ca laksanam | 


No such restriction at all is enjoined in the Malinivijayottara. (A true 
teacher is) one who knows the aggregate of reality levels (fattva) as it truly 
is and reveals (the vitality of Mantras) in this way (tatha) to (his) disciple. 
(In short) the characteristic (of a true teacher is as stated there where it 
says) ‘whereas he who knows all the reality levels’ etc. (11-12ab) 


‘In this way’ (means) ‘as it truly is’. As is said there: 


“Whereas he who knows all these reality levels (tattva) as they truly are 
is a (true) teacher, who, said to be my equal, reveals the vitality of Mantras. 
People who are touched by (such a) one, converse with him, and are seen (by 
him) with a loving mind, are freed from (their) sins, even those committed 
during seven lifetimes. Again, those living beings who, impelled by Siva, have 
been initiated by him, having attained the fruit they desire, go to the supreme 
plane.''* 


Surely (one may ask), how is it that, insofar as it is equally pertinent 
(nyaya), an obligation (niyama) stated in another Tantra does not apply here as 
well? With this doubt (in mind), he says: 


"PTS pq 99 тї AeA 1 $3 
ata frat Gemma feo fnm | 


yogacáre ca yat tatra tantre coditam acaret \\ 12 || 
tathaiva siddhaye seyam ājñeti kila varnitam | 


It is said in the Yogacara" that ‘this is (Siva’s) command: опе 
should do what is enjoined (only) there" (in one particular) Tantra, (not in 
another,) so as to (achieve) success in the way (it prescribes).' (12cd-13ab) 


‘One should do’ (what is enjoined) there alone. As is said: 


'As (the difference between) a category of Tantras (and others) is 
considered to be due to the difference between the various rites etc. (they teach), 


15 23/12ab is an abbreviation of MV 2/10ab. 

© МУ 2/10-12. Instead of reading the last quarter of the last line prayanti paramarn padam, the 
printed text reads padarh gacchanty апатауат (‘they go to the plane free of disease (and 
imperfections). MS Kh reads gacchanti for prayanti (which means the same). This is the reading 
above in 13/219cd-222ab, where these verses are quoted. See notes there concerning variant 
readings. 

" This is the Yogasarncára. Cf. above in 6/58cd where we find the same alternative name. 

' Read yat tatra for yadyatra. 
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therefore what should be done is that which is taught there” (in just one of 
them), and not in accord with another Tantra (of a different school).’” 


This restriction (taught) in scriptures other (than our own) concerning 
the teacher is not only with respect to (his) family, conduct (kulacara) or the 
like, it also concerns his body and (native) country, in accord with the view 
(expressed in this passage from the Devyayamala): 


“А one-eyed (teacher) creates (mutual) hate (between people), and one 
who is bald the destruction of wealth.’ . . . “(Those teachers who come from) 
Кайсї, Kosala, Karnata, and Kalinga, and are born in Катагӣра, Konkana,"! 
Kaveri,” and the land of Kaccha should be avoided. So too one should avoid 
those of other countries. '?* 


P Read tasmát tatra for tasmád yatra. 
% Quoted above in TÀv ad 4/2510 and also ad 8/20cd-22ab. Lines 12cd-13ab could be a 
reworking of this verse. If so, Jayaratha is quoting from the Yogasamcara. However, Jayaratha 
does not cite this important Trika Tantra anywhere, which he would have done had he had access 
to it. So this citation is very unlikely to be from the Yogasarmcara. 
?! Read konkano- for kunkuno-. 
? Read with MS Th -káveri- for -j 
? | read tathdnye ‘pi and rástriyün as being i in concord, although they are in different cases. Such 
‘mistakes’ are common in the deviant (aisa) Sanskrit of the Tantras. 

There is a standard group of eight places, the names of which begin with ‘K’ 
(kakarügtaka), that аге not auspicious. The following reference is from the uttarabhaga of the 
Kamikagama 24/3cd-4, where the regions that are not included in Aryavarta are listed: 


kakastakanirmuktah prasangat so ‘pi kathyate | 
karnátas ca kalingakhyah kacchah kasmirasarhjiiakah | 
konkanah karahatas ca kukkutah kanka iritah \\ 


“By the way that will be taught that is free of the group of eight beginning with K. (This 
is) Karnáta, Kalinga, Kaccha, the (place) called KaSmira, Койкапа, Karahata, Kukkuta, and (the 
one) called Капка.’ 


This recension of the Kamikagama is a Siddhānta. The following passage is found in 
Srimatottara, which is a Kubjika Tantra: 


kakürastakasarbhütam [g: kakastakasamvarte; j: -kahmarute; jh: -te; 1: -to; dh: -karnsarnbhato; 
n: Че] na [E: tar] игит karayet priye W 20 1I 

kacchakosalakasmiram [kh, ph: -karnátam; g, jh, n: -kauSalakasmira; j: -kausalakasmara; t, dh: - 
Salakarnitarh] Катйат [kh: kasmiram; j: Казтйат; jh: 
n kà *? ra; p, ph: kasmira] konkanodbhavam [g: kokano-; j: kotanakodbhavari] | 
kümarüparh [j: kamarut] tathà [k: na và] devi [k, dh, p: devi] Кайсїкат [kh, ййсї *; g, j, jh, п: 
kàkikarh; d, ph: kici *] koladesajam [kh: kollasamudbhavam; g: comrdesajarh; j: cesnedena; jh, t, 
dh: kolladeSajam; d, p, ph: Kollasamudbhavah; т colladesajari] 1211 

esu desesu [Е jambudesesu; g: jarvü 
Ја [E + te; jh: to] ācāryā [i 
cárccayet; j: varyayet; d: varjayat; n: cárccát; ph: svayet] priye | 


d: ези devegu] ye 
aryàs] varjayet [E: 


“О beloved, one should not take a teacher born in the group of eight (places beginning 
with) the letter К. (These are) Kaccha, KoSala, Kasmira, Karnataka, one born in Койкапа, 
Катагӣра and, О goddess, from Кайсі, Koladesa. О beloved, one should avoid the teachers born 
in these lands.” Srimatottara 20/20cd-22ab 
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How is it that this restriction is not taught in our scripture (ie. the 
Málinivijayottra)? With this doubt in mind, he says: 


Teachers that Should be Avoided 


чы атата Фаз 1 23 1 
ad: eran ae: ает | 
carom sp PERRET 1 vv 1 
+ еек: were Ф: | 


yas tu karmitayacaryas tatra kànàdivarjanam M 13 11 
yatah karakasamagryat karmino nadhikah kvacit | 
devyayamalasastre ca kaficyadiparivarjanam W 14 lI 
tad drstadosat krodhàdeh samyakjfiátary asau kutah | 


"(The rules) that one should avoid а one-eyed (teacher) and the like 
concern a teacher who acts as a priest (not as one who is learned in the 
scriptures). This is so because one does not observe anywhere that there is 
(anything) more apart from the (ritual) agent and the aggregate of the 
instruments of action (karaka) (and so they must all be without defects).* 
(13cd-14ab) 

(The injunction) in the Devyayamala" to avoid (teachers) from 
Кайстї etc. is because those (who come from these regions) are seen to have 
defects such as anger and the like. How (can that be in the case of teacher) 
who possesses right knowledge? (14cd-15ab) 


‘They are seen to have defects’ which are characterized (by their) 
affliction (santüpa). As is said: ‘There is affliction when one is angry, and 
inconstant riches (sri) when one is fickle (caficala).' The sense is that a person 
who is born in a region such as Кайст is by his very nature, lustful and angry 
etc. (How can there be) anger and like in one who possesses right knowledge 
and sees all living beings to be like himself? This is the intended sense. 

Nor have we stated just our own idea. Thus, he says: 


Note that the places all coincide in these two lists, except that Kaveri is listed in the 
Devyáyamala instead of Kasmira. The similarity of the names suggests that the difference is the 
result of a simple modification of the name. In the period of their development, subsequent to the 
Kubjikdmata, the Koükana region along the Western Ghats became strongly associated with the 
goddess Kubjika. This reference indicates that it was not always so. Following the same line of 
reasoning, the absence of a reference to Kashmir in the analogous list in the passage of the 
Devydyamala quoted by Jayaratha may be taken as evidence that the Devyayamala was redacted 
in Kashmir. Cf. Sanderson 2007: 259 note 83. 

% 23/13cd-17ab is Abhinava's commentary on the Devyayamala, cited in 23/8-10 and in ТАу ad 
23/12cd-13ab. 

75 Read karmino for karmano. 

% Gnoli, unsure of the meaning, suggests ‘the good success of the ritual action depends on the 
integrity of the factors that bring it to completion.’ This seems to me [he writes] to be the sense, 
even if the text is here perhaps corrupt.’ 

2” Read devyayamalasàstre for devyà yamalasastre. 
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трач wae ses чепнете и 
зараба: wd чї эчтечїйї | 


guravas tu svayambhvadi varjyam yad yāmalādişu \\ 15 11 
karmyabhiprayatah sarvam tad iti vyacacaksire | 


The teachers have declared that (statements) in the Devyayamala 
and elsewhere, (such as) ‘a ‘self-generated’ (teacher who has no teacher) 
should be avoided’, all refer to (a teacher) who specializes in the 
performance of rituals (karmin) (not one who focuses on knowledge of the 
scriptures).* (15cd-16ab) 


The meaning is that ‘the teachers have declared’,” that is, explained, 
that whoever has been said in the Devyáyamala etc.” should be avoided (as a 
teacher), such as one who is ‘self-generated’, all that is with reference to (a 
teacher) who specializes in the performance of rituals (karmin). 


Therefore, the possession of knowledge (of the realities taught in the 
scriptures) is the primary defining characteristic (of a teacher) on which one 
should focus (asrayaniya). Accordingly, he says: 


The Teacher to be Adopted is One with Perfect Knowledge 


A XREOTHROZONURPCTAUT I E 1 
amma чї Чөң. | 


ato de$akulàcáradehalaksanakalpanam M 16 11 
anádrtyaiva sampirnajnanam kurydd gurur gurum | 


The teacher should therefore (choose to) make a person with 
complete and perfect knowledge into a teacher, without taking into 
consideration any other characteristic, whether it be (his) place (of birth), 
family, conduct or body. (16cd-17ab) 


He now says what needs to be done here (to consecrate a new teacher). 


?* See above, 23/8; 13/147-148. A teacher who specializes in the performance of rituals must 
belong to some tradition. 

? We know that Sambhunatha read the Devyayamala with Abhinava (see above note 15,417 at 
15/256). It is quite plausible to assume that the sense of the plural — ‘teachers’ — is an honorific 
referring to Abhinava's teacher. The same may we gleaned from Abhinava’s stating above (in 
23/8ab) that "The Supreme Lord has stated the characteristic of one (who is a true teacher of the 
most elevated sort)’, taking ‘Supreme Lord’ to be an epithet of Sambhunatha. 

? Read devyayamaladau for devya yamaladau. 
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The Creation of a Teacher (acaryakaranam) 


ягез Ear ч ятайсет fenfu и ee a 
аач feri чке чї: AHI | 
eren AAN qs: и е4 1 

faves ај! чект} чечаФц | 

ad ета Wen WH {6:188 d 


prügvat ѕатрӣјуа hutvà са ќғауауйуа cikirsitam W 17 11 

tato 'bhisificet tarn Sisyam catuhsastyà tatah sakrt | 
tanmantrarasatoyena pürvoktavidhinà guruh V 18 11 

vibhavena suvistirnam tatas tasmai vadet svakam | 

sarvam kartavyasáram yac chastranam paramam rahah V 19 11 


After having worshipped and offered oblations as before and 
declared what he intends to do, the teacher should then sprinkle the 
disciple sixty-four (times) and then just once with water (infused with) the 
aesthetic essence (rasa) of the Mantras (used to consecrate it), observing the 
procedure (vidhi) taught above. (He should perform the rite) sumptuously 
and at great length. Then (the teacher) should tell (the disciple) all the 
essence of his duties and the supreme secret of the scriptures. (17cd-19) 


(The disciple is sprinkled) 'sixty-four (times)', that is to say, with (as 
many) jars (of consecrated water, and then) ‘just once’, that is, with one (jar of 
water). By (saying) this, he is stating that because knowledge alone (eva) is 
primary, ritual (alone) does not serve the purpose, and so even though he 
himself has said that the ritual procedure by means of which (the disciple is) 
consecrated (as a teacher) (abhisekavidhi) is (found) in the Málinivijayottara, he 
has not taught it extensively here. 

He (now) states the essence of what needs to be done. 


rper fare: гагат: | 


anugrahyds tvayà Sisyah sivasaktipracoditàh | 


(The teacher should address Siva saying): “(these are) the disciples 
who, impelled by Siva’s power, are worthy of being graced by You.” (17cd- 
20ab) 


Surely (one may ask), having omitted to do so previously at the time (of 
the disciple’s) initiation, how is it that (the disciple) is examined (to ascertain 
his aptitude) on the occasion of his consecration (as a teacher)? In order to 
remove (any) occasion for this doubt, he corroborates (what he has said) with 
scripture. 


304 CHAPTER TWENTY-THREE 
Knowledge is the Sole Sign of Initiation 


з IAR Ade ешт: ATA FAT: 2o d 
ян: faa: yet Gp Паб afr: | 

Я dara я diner эїчет® бп d 5% 
IA qe: ЭГ: Tat хаа | 


ийат jfdnottare caitad brahmanah ksatriya viśah \\ 20 Il 
napumsakah striyah Sidra ye cánye ‘pi tadarthinah | 

te diksayam na mimamsya јћапайапе vicarayet \\ 21 11 
Jfiánamülo guruh proktah saptasatrim pravartayet | 


"And that is said in the /ййпойага (where we read that): 
‘Brahmins, ksatriyas, vai$yas," eunuchs, women, sudras, as well as others 


?! The source of these four lines is problematic. Abhinava clearly tells us that he is quoting from 
the Jfanottara, ie the Sarvajfanottara. Indeed, 23/20d-2lab is a light paraphrase of 
Sarvajñānottara Kriyapada 19/27 (ТЕР T 334 p. 102), which is a verse in a chapter concerning the 
consecration of a teacher (abhisekaprakarana). It reads: 


brahmanah ksatri stri Stidradi napurnsakah | 
diksakale tv amimamsya jnanadane vicarayet Wl 


23/21cd is a direct quoi 


ion of 19/27cd. It is also quoted, without variants, above in 
ТАу ad 22/35cd-37ab. But there is a significant variant in the Sarvajfdnottara which may be the 
original reading. This is }ййпаййпе for jñānakāle. The former means ‘when knowledge is 
imparted’; the latter literally ‘at the time of knowledge’, implying ‘at the time when knowledge is 
imparted'. The former thus appears to be a more sa tory reading and has been chosen 
accordingly. This reading is further supported by Ksemarája's citation of these lines in his 
commentary on the Netratantra ad 22/72c. They read: 


brahmanah ksatriyascaiva vaisya và viravandite | 
napurnsakah striyah Sadra ye canye ‘pi tadarthinah \\ 
diksakdle na тїтйтзуй }ййпаййпе vicárayet — | 
jfünamülo gurur yasmát saptasatripravartakah \\ 


However, although the text is clearly the same despite the variants, Ksemaraja says that 
he is drawing these lines from the Kümika. This is confusing. There me doubt as to whether 
Ksemarüja had access to the Kamika, as in all instances in which he quotes it, his references 
coincide with those of his teacher. However, in this instance it appears that he is quoting the 
original. Thus, in place of ийат jfdnottare caitad brahmanah ksatriya visah I 20 11 ‘And that is 
said in the /ййлойага (where we read that): ‘Brahmins, ksatriyas, уаіуаѕ,? he reads brahmanah 
ksatriyáécaiva vaisyà và viravandite | ‘O (goddess) praised by Каша adepts (vira), Brahmins and 
ksatriyas or vaisyas, We notice, by the way, that the speaker here is Siva, who is addressing the 
Goddess. In the Kamika that is circulating nowadays, Siva is addressing the sages (rsi). The 
Sarvajfiánttara that has reached us is not set in the form of a dialogue. 

There is no reason to suppose that there is a mistake in the printed edition of the 
Netratantra. For the last line is quoted separately in the commentary on the Netratrantra ad 
16/68ab. There also Ksemaraja says he is quoting from the Катіќа (feminine!). Gnoli suggests in 
а note to his translation, that only this line is from the Kamikügama; the rest is, as Abhinava says, 
from the Sarvajfidnottara. The recovery of the original Kamika may well confirm Gnoli's learned 
conjecture. However, it may also be possible there was some intertextuality between the Kamika 
and the Sarvajfünottara, as evidenced in the first three lines, and then the last line is a departure 
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who wish (to receive) that (Saiva teaching), should not be examined (as to 
their competence) when (they are given) initiation; (rather that) should be 
examined when knowledge is being given (to them).’” The teacher who is 
said to be the rooted in knowledge (jfianamüla)" should encourage one who 
performs the seven sacrifices (saptasatrin) (regardless of other 
considerations). (20cd-22ab) 


in the Kamika from the common text. Unfortunately, we do not have the text of the Kamika 
known to Abhinava, but it may well have been that the subject discussed here is not found in the 
Sarvajfiánottara. Ksemaraja had access to the Sarvajfiánottara. Thus, it is quite possible that he 
noticed that the last line here is not found there. There is no evidence that Ksemaraja had access to 
the Kamika / Катіка except perhaps here. How could he have mistaken the full passage іп NTu 
ad 22/72c quoted above as being from the Kdmika? If he did not have access to it, perhaps the 
mistake is in the early manuscripts of the Tantráloka that instead of Sarvajfidnottara say the entire 
passage is from the Kümika. 

Now let's examine the last line. The word ‘satr? could be derived from satrin meaning 
“опе who performs a sacrifice’, that is, a sattram. A ‘sattra’ is an extensive Vedic sacrificial 
session. MW defines it as ‘a great soma sacrifice lasting according to some, from 13 to 100 days 
and performed by many officiating Brahmins; also applied to any oblation or meritorious work 
equivalent to the performance of a Sattra.’ The form satri is certainly very unusual, and it is 
tempting to simply emend the text. However, the line is quoted in two other places with the same 
word, and Jayaratha uses it in his introduction to the following verse, further supporting the 
reading here. Ksemarája quotes the last line in two places in his commentary on the Netratantra. 
One is in NTu ad 16/68ab, and the other we have noted already ibid. ad 22/72c. In the first 
instance the reading is proktah saptasatripravartakah — that I take to mean: ‘(the teacher is the 
root of knowledge,) who is said to be the one who instigates the seven sacrificial sessions 
Gaptasatri). In the second instance we find the reading yasmat saptasatripravartakah ‘(the 
teacher is the root of knowledge,) for he is the one who instigates the seven sacrificial sessions 
(saptasatri) . 
32 The word vis means vaigya — а man of the third caste. 
?* Read jfdnaddne for jñānakāle. Sce previous note. Also cf. ТА 22/38a, where we find the 
expression vijfidnaddne. Sce above 22/37cd-39ab. 
? One could also translate ‘whose root is knowledge’. 
° Cf. NT 22/71cd-72ab. 
deyam etat svasigyànàm svaputrànàr na cányathà \| NT 22/71 11 
svadiksitànàr bhaktünarn gurudevagnipijinam | 


svayam $йзйит агһапйат <ізуйпат ca, na cüdhyápitamantrünüm, арі tu svayam diksitandrh 
Ъћакіуйаіуијат svaputrandm api tádrsüm evaitad deyam ürüdhanaya tattvatah praküsaniyam \\ 
füsanürháya, арі cátyantamanunmisitavivekaya, asambhavadvittaya và 

vind samayadiksür са na dadyat........ 


йі Srikdimikoktasthityonmisacchivabhaktaye supariksitamdlyacittaya api và krtasamayadiksaya 
tad vidhànam deyam eva, na tu йат vinà jatucit | шаат ca Srimdlinivijaye 

na cadhikarita diksath vind yoge.asti sankare | ity upakramyá 

api тапіғааһікағиуат mukti$ ca $ivadiksayà | (MV 4/6-8) iti ll 

..svapriye pi ca | 22/7211 

sarvatha naiva datavyamityajna paramesvart | 


This (procedure vidhána) should be given to one's own disciples and sons, not 
otherwise, (it should be given) to one’s own initiates, devotees and those who worship the teacher, 
gods and the (sacred) fire.’ (NT 22/71cd-72ab) 


(It should be given) to such as are his own worthy disciples he himself has taught, not to 
those who have learnt Mantras (by themselves), rather to those who have been initiated and are 
devout, so too to his own sons. It should be revealed so that they may worship correctly. ‘Without 
the (regular, basic) Initiation into the Rule, it should not be given’ (even to) one who is worthy of 
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It ‘was said’ previously. 

Surely (one may ask), who is one who is engaged in the seven 
sacrificial sessions (saptasatrt)? How should he impel him to perform them 
(katharn pravartayet)?* With this doubt in mind, he says: 


The Seven Sacrifices 


ат aren gar At urate аврат и 53 1 
этяїїёўетяїїсїчєчт еч | 

зуба «пей ачобат d 23 d 
чаїтфттатнЧоїї (ача |i 
УРМАТ qe тапете: ята d ovv и 


diksà vyakhyà krpà maitri Sastracinta Sivaikata || 22.11 
annàdidànam ity etat pdlayet saptasatrakam | 
abhisekavidhau casmai karanikhatikadikam || 23 11 
sarvopakaranavratam arpaniyam vipascite | 

so ‘bhisikto gurum pascad daksinabhih prapüjayet \\ 24 11 


One should take care to observe (palayet) the seven sacrifices. These 
are 1) initiation, 2) the explanation (of the meaning of the scriptures), 3) 
(the exercise of) compassion, 4) friendliness, 5) reflection on (the meaning 
of the) scriptures, 6) oneness with Siva, and 7) (charity), such as giving food 
and the like (to the needy)." (22cd-23ab) 


the teachings, or to one whose discernment (viveka) is extremely undeveloped, or one for whom it 
is impossible (to have the) money (to cover the cost)." 


Then Ksemaràja quotes the equivalent of TA 23/20cd-22ab (see above note 23,31). He 
continues: 


"Thus, according to the stated view of the venerable Kamika that this procedure should 
be given to one whose devotion for Siva has developed, so too to one whose mind is pure and well 
examined, but never in any circumstance without initiation. It is also said in the Май 
beginning with: "There is no competence (adhikarita) (to practice) Saiva Yoga without initiation’ 
up to (Moreover, (initiation) is said to be of two kinds, in accord with the distinction between (the 
practice based on the performance of ritual) action and (that conducive to the development of the) 
knowledge (of ultimate principles). Thus, this has been said, because that (initiation) should be 
performed in the two (corresponding) ways. Siva’s initiation not only confers entitlement (to fruits 
of) yoga (and its practice),) it also (confers the) authority (to practice) mantras as well as 
liberation (itself).” (MV 5/6-8) 

“(It should not be given without initiation,) even to one's own beloved. The Supreme 
Goddess commands that it should not be given in every way (to anybody). (NT 22/72d-73ab) 

% Emend kā nama saptasatri tā to ko пата saptasatri tarn. 

3? If 23/23ab is taken from the Kamikagama (see note 23,31 above), Abhinava is most probably 
drawing his enumeration of the seven sacrifices from there. The passage Jayaratha quotes here is 
probably not drawn from Abhinava's source. The reason for this is simply that none of the items 
given to the newly consecrated acarya listed by Abhinava are found listed in this passage. If 
Abhinava is drawing from the Kamikagama, Jayaratha could not have quoted it, as he did not 
have access to it. 
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In the course of the rite of consecration, (the teacher) should entrust 
the learned (disciple) with the entire aggregate of ritual implements, such 
as the (sacrificial) knife and the chalk (khatika) (to draw the sacred 
diagrams), and so forth. After that the (newly) consecrated (teacher) should 
worship (his) teacher by (offering him) the sacrificial fee (daksind). (23cd- 
24) 


That is said (in the scriptures, where we read in a passage) beginning 
with: 


*Having thus rebuked (his disciple for his shortcomings) as prescribed, 
(the teacher) should consecrate him.’ . . . . ‘(The teacher then gives his disciple) 
a turban and crown etc., umbrella, sandals and seat, an elephant, horse and a 
palanquin etc. and, especially, the ancillaries of regal dominion, a knife, 
scissors, and sword," the two sacrificial ladles (large and small), (sacred) 
darbha (grass) and book, (along with) a rosary etc. Having given (him these 
things, the teacher), established in the fourth stage of life (i.e. that of the 
renouncer)," (should say to his disciple) “from today onwards you should 
always perform initiation by means of the path that graces the one who is to 
receive it and explain (the meaning of the scriptures). Such is the authority 
(invested in you) by Siva's command." And so on, ending with: ‘the disciple 
should worship the teacher with extensive offerings in accord with his means.’*! 


Surely (one may ask), once he consecrated (his disciple), how should 
the teacher behave? With this doubt in mind, he says: 


Teacher Entrusts Ritual Implements and Authority to 
Disciple and Follows his Command 


sé 176: Ф cafe wate db 1 
ететі «аат татат я: 1 34 и 
mA smadedrsfr rep | 


Jfiánahino guruh karmi svadhikaram samarpya по | 
diksádyadhikrtirn kuryàd vind tasyajfiayà punah \ 25 11 
ity еуат $rávayet so ‘pi namaskrtyabhinandayet | 


* The printed text reads khatvirh. The correct form would be khatvarn, which means ‘bedstead’. 
As this entry is clearly anomalous, I have tentatively emended to khadgarn — ‘sword’. 

? Read caturthà- for caturá-. Perhaps ‘ashrama’ should not be understood to mean, as it normally 
does, ‘stage of life’, but ‘level of initiation’. It is possible that this text sponsored teachers who 
were renouncers, rather than householders. If so, that would be most unusual. 

9 Siva’s command invests its recipient with authority. 

“ Tf 23/23ab is drawn from the Kamikagama, one would not expect the seven sacrificial sessions 
to be described in the Sarvajfidnottara, and indeed, they аге not. Jayaratha had access to it, and so 
would have quoted from it. Clearly, however, Jayaratha could not find it there, and quotes from a 
different source. This appears to be the same one as quoted in TAy ad 23/101cd-103a. 
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Once the teacher who is (dedicated to the performance of) rituals 
(karmin), (but is) devoid of knowledge, has transmitted his authority (to his 
disciple), he should not perform the functions for which he was (previously) 
authorized again, such as initiate (others), without his (disciple's) consent. 
Thus, he should tell him (what he intends to do,) and (the disciple), having 
bowed (to his teacher), should approve. (25-26ab) 


(He should tell) *him', that is, (the disciple) he has himself consecrated 
(as a teacher in his place). (Note that) in some (manuscripts) this verse comes 
just after (the one that begins with) ‘(the newly consecrated teacher) should 
observe the seven sacrificial sessions’ This has been written because the 
scribes made a mistake and so should be ignored. 

Again, this is the difference (between this kind of teacher) and a 
knowledgeable one (jfianin). Thus, he says:^ 


A Knowledgeable Teacher Retains Authority 
and Must Transmit It 


aa: Wyte Yat enfe: 1 55 И 
"rej faz amend aT: 


жая rem ATATIA: ow 1 
Tat Tere vespa STET | 
Wr паа таа AÀ 1 зб 1 


tatah prabhrty азаи pürvo gurus tyaktadhikarakah | 26 11 
yatheccham vicared vyakhyadtksadau yantranojjhitah | 
kurvan na büdhyate уаѕтаа dipad dipavad idrsah M 27 M 
ѕапійпо nüdhikàrasya cyavo ‘kurvan na badhyate | 

prak cakurvan vihanyeta siddhatantre tad ucyate M 28 |l 


(However,) the former (type of) teacher (who knows the realities 
taught in the scriptures and) has renounced his authority may from then on 
behave as he wishes with regards to initiating (others) and explaining (the 
scriptures) etc., without any restrictions. He is not impeded in doing so, 
because a spiritual lineage (santana) is like this, namely like (a series — 
santana — of lamps in which) one lamp (is lit) from (another) lamp.“ There 


?' This is line ТА 23/23ab. 
З ТА 23/25 to 28c must be read as a single passage, and so was probably drawn from a single 
source. Abhinava tells us that ‘that is said in the Siddhatantra’. Certainly, he is referring to the 
passage that follows (29-30). Is the previous passage also from there? 
М Cf. the expression dipdd dipam ivoditam | ‘(the disciple is illumined) like the flame (of a lamp) 
that has arisen from (another) Пате". It is quoted above in TÀv ad 2/40, see note there. Also 
quoted in ТАу ad 3/291ab (3/290) and 4/203. Possibly Jayaratha has quoted that phrase directly 
from the passage in the SYM that Abhinava is paraphrasing here. 

Sanderson points out that the Pasupatas of the Atimarga, who were the immediate 
precursors of Agamic Saivites, prefigured the typology of their descendants into three basic types, 
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is no loss of authority (when it is transmitted from teacher to disciple), and 
(conversely, if one) does not exert it, he is not afflicted (thereby). If however 
(the teacher retires or dies) without previously having done so (i.e. 
transmitted his authority to others), (the transmission) would be destroyed 
(vihanyeta).5 That is said in the Siddhatantra. (26cd-28) 


according to the form of liberation and manner of its attainment to which they aspired. One 
category considered that liberation is a state in which the aspirant is permanently possessed 
(veía) by the deity. The Pasupatas who believed this were ascetics, who were generally not 
originally Brahmins. They observed the Great Vow (mahdvrata) to atone for their Karma, which 
required carrying a skull bowl, from which they ate, and wearing garlands of human bones. 
Accordingly, they came to be called Küpülikas — Skull Bearers, as did the closely related 
Somasiddhántins. The other two kinds of Pasupatas were the Pāñcārthikas and Lakulas. They 
were for the most part originally Brahmins who, as worshippers of Rudra, had taken the Great 
Vow of the Pasupata, but did not carry skull bowls or wear garlands of human bone. The views 
and practices of the former are documented in the Pásupatasütra and the commentary on it by the 
fifth century Brahmin Kaundinya. The understood liberation in the same terms as Abhinava does 
s a transference of the state of equality with Siva in the manner in which one lamp 
t from another (sdmyasamkrantivada). The Lakulas defined it as the arising of that state 
(sámyotpattiváda).' Sanderson 2009: 133 n 311; see also Sanderson 2006 pp. 179-181. 

The analogy of transference in this way is much tamer and more contained than the 
sudden forceful transformative possession of the Kapalika Pāśupata, that was adopted by the 
Tantras of the Vidyápitha. These Abhinava considers to be the most excellent, and that the 
Siddhayogesvarimata, the root Trika Tantra, was the main one (see below, 37/18-25ab). Apart 
from the Trika Tantras, other very important members of this group (pitha) include the markedly 
Kapalika Brahmaydmala and its even more markedly Sakta successor, the Jayadrathayamala. 
Practice, yogic and ritual, the pantheons, soteriologies, and theologies they taught, implicitly and 
explicitly, could be understood as ranging from mild, that came to be called ‘Tantric’, and 
extreme, that came to be called ‘Kaula’. 

It was in these terms that Trika Saivism was transmitted to Abhinava by Sambhunatha, 
whose method (prakriyd) conserves, and highly values the Sakta Kaula, but does not do so at the 
expense of the more moderate Raudra Bhairava, that encompassed even the sedate Siddhünta. The 
former stresses the wild, ceaselessly active Sakti, and the latter the unlimited expanse at rest 
within itself of Anuttara Bhairava, also called Supreme Siva, Her possessor, The balance (sdmya) 
between them that allowed the full range from mild Tantric to energetic Kaula, rests on the 
fulcrum of the genius of insight that characterizes the Brahminical grounding in salvific 
knowledge. Here we observe a fine example of that balance in Abhinava's choice of Vidyavrata in 
what follows. See below, note 23,49. 
^5 Read prak cakurvan for prak ca kurvan. Cf. TSà, p. 173. The transmission from teacher to 
disciple mirrors that between father and son. We are reminded of the Brhadáranyakopanisad (1/5) 
where this is described: ‘when one who has this knowledge departs from this world, he enters into 
his son with these vital breaths [i.e. faculties of Speech, Mind and Breath] . . . (17) From the earth 
and from the fire the divine Speech enters. Verily, that is the divine Speech whereby whatever one 
says comes to be. (18) Out of the sky and out of the sun the divine Mind enters him. Verily, that is 
the divine Mind whereby one becomes blissful and sorrows not. (19) Out of the water and out of 
the moon the divine Breath enters him. Verily, that is the divine Breath which, whether moving or 
unmoving, is not perturbed nor injured. He who knows this becomes the Self of all beings. . . 
200) 


Again the ‘transmission’ from the dying father to his son is described іп the Kausitaki 
Upanisad (2/15). They sit facing each other. ‘Father: "My speech in you I would place!’ Son: 
"Your speech in me I take.’ Е: ‘My breath in you I place.’ S: ‘Your breath in me I take.’ Е: ‘My 
eye in you I place.’ S: ‘Your eye in me I take.’ It continues in this way as the father transmits to 
his son his ear, tastes, deeds (karman), pleasure and pain, bliss, delight and procreation, his 
goings, mind, and intelligence (prajñā). Then the son ‘turning to the right, he goes forth towards 
the east. The father calls out after him: ‘May glory (yaśas), sacred lustre (brahmavarcasa), and 
fame delight in you!’ Then the other looks over his left shoulder. Having hid (his face) with his 
hand, or having covered (it) with the edge of his garment, he says: ‘Heavenly (svarga) worlds and 
desires do you obtain!” 
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"The former’ (type of teacher) is a man of knowledge (jfianin). This is 
the meaning. (The teacher who has retired) is not afflicted, whether he acts (as a 
teacher) or does not. By (saying) this, he emphasizes that he is without 
restrictions. ‘Like one lamp (is lit) from (another) lamp’. The intended sense 
is that when another lamp is generated, there is no difference at all in the 
luminosity of (that) lamp (with respect to the one from which it has been lit). 
‘Previously’, when he has not renounced (his) authority. 

He quotes that book (i.e. the Siddhayogesvarimata). 


Teacher's Duty to Liberate His Disciple 


"emque q denm sema 
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yathürtham upadesar tu kurvann асагуа ucyate | 

na сйуаўйй kriyakale sarnsaroddharanam prati | 29 11 
na dikseta guruh Sisyarh tattvayogyam tu garvatah | 
yo ‘sya syan narake vasa iha ca vyádhito bhavet \\ 30 || 


‘A (true) teacher is said to be one who imparts the teaching 
(correctly and) appropriately (yathartham) (as he should). (The teacher 
should) not disdain (his duty) to rescue (his disciple) from the world of 
transmigratory existence when the time comes (to perform) the rite 
(through which the disciple is initiated). If a teacher who, because of (his) 
pride, were not to initiate a disciple who is fit to (attain the ultimate) 
reality," his residence (would be) hell (in the next world), and here (in this 
one) he would be (constantly afflicted by) disease.’ '* (29-30) 


(A bad teacher is) disdainful (of his disciple) and proud. ‘His’ 
(residence), that is, of one such as him, (is hell). 


He now teaches the Mantra observance (vidydvrata) of this (newly 
consecrated) teacher. 


^ This injunction may be understood in a general sense to mean that a teacher has the 
respor lity to impart initiation to a disciple who is fit to receive it. However, the expression 
‘sarnsdroddharana’ ‘rescue from the world of transmigratory existence’, more specifically also 
refers to an initiation imparted at the time of death, or just after, to free the soul from further 
transmigration. 

*7 Read tattvayogyam tu for tattvayuktas tu. 

* 23/29cd is quoted ad 3/292-293ab (291cd-292). It is the first line of a verse quoted above in 
TAv ad 15/35cd-36ab. See note there. Abhinava quotes the first line literally as TA 23/29cd and 
paraphrases the second in 23/29cd. He says it is drawn from the Siddhdtantra, that is, the 
Siddhayogesvarimata, but cannot be traced in the short recension of the SYM. 
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The Teacher’s Mantra Observance (tadvratam) 


"menfa: wp pes NUSTHTSTATTSRRTT | 
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praptabhisekah sa guruh sanmàásán mantrapaddhatim | 
sarvam tantroditàm dhyayej japec catanmayatvatah W 31 1l 
yadaiva tanmayibhütas tadà viryam upagatah | 

chindyat pásars tato yatnam kuryat tanmayatasthitau | 32 ll 


The (new) teacher who has (just) been consecrated should recite for 
six months the entire liturgy of Mantras taught in the scriptures, and 
meditate on (them) until he becomes one with them. If he has become one 
with them, he then attains (their) vitality (virya), and (so) may sever the 
fetters (of his disciples). Thus, he should exert himself (to attain and) abide 
in (that) state of unity.” (31-32) 


” The passage from 23/33 to 38 concerning Vidyavrata is drawn from the Devyayamala. It begins 
with general introductory remarks framing the yoga taught there as a manner of empowering the 
mantras of the newly consecrated teacher, so as to enable him to initiate his disciples and thereby 
liberate them. The Bhairava and sul sequent Каша Tantras teach a large range of Vidyavratas. It is 
a type rather than a particular practice, although the varieties have several common features. 
There are also differences. The Vidyávrata is an observance centred on the repeated recitation of 
the formula of the goddess or goddesses who are the focus of the Tantra in which they are taught. 
Generally, the practitioner is a sddhaka. Repetition of mantra — јара — is the central pillar of the 
südhaka's practice. He is the one who accomplishes — sddhaka — the goal that is to be 
accomplished, or brings under his control the being that is to be overcome — sddhya, by means of 
his mantra practice — sadhana. 

In the КараНКа ethos of the Brahmayamala, the sádhaka is an avadhiita, a name that is 
still given to the one who ha: акеп off’ (avadhiita) attachment as an antinomian ascetic. The 
Vidyavrata serves in all its varied forms, as it does here, to strengthen the power of the Goddess's 

i mastery over it. Sanderson (2009: 134 n. 311) supplies an example from the 
Yoginisarhcara which ‘requires anyone who has gone through its initiation ceremony and then 
received consecration (abhiseka) to adopt one of three forms of ascetic observance in order to gain 
mastery over the Vidya (vidydvrata): the Bhairavavrata, the Cámundávrata or the 
Tris.astikulavrata.’ In Chapter 21 of the Brahmayamala, edited and translated by Csaba Kiss, nine 
Vidyavratas are taught, one for cach syllable of the Navàksaravidyà OM CANDE KAPALINI 
SVAHA. The names of the observances give us an idea of their nature that the interested reader 
can find described in detail there. They are: 1) the Naked Observance (nagnavrata), 2) the Badly 
Clothed (kucailina), 3) the Garlanded One (тапа), 4) the Madman-like (unmatta), 5) the Skull 
(kapála), 6) that of Muktabhairava, 7) the Childish (balaka), 8) the Raw Flesh Eater (kravyáda) 
and 9) the Platter (vardhamana). Most, if not all, require the adoption of the lifestyle of a 
wandering ascetic — the parivrajaka. But far from the contained ‘pure’ life of his namesake, the 
Buddhist parivrajaka, it may sometimes involve considerable antinomian behaviour, as did the 
Mahàvrata of the Pasupatas that was its prototype. 

While the BY does give much importance to pilgrimage to sacred places, which came to 
develop into the sacred geography of the later Trika Tantras and then the Kubjika Tantras some 
centuries later, these Vidyavratas do not focus on them. The Great Hero who observes the 
Vidyavrata may wear tattered clothes or be semi-naked. He eats impure food, mostly at night, 
including raw flesh, and he behaves like a mad man, shouting his claims of identity with the deity. 
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"The entire liturgy of Mantras’ consists of the (Vidyàs of) the three 
Goddesses, (the Mantras of) the four Bhairavas,” and (those of) the group of 
eight, beginning with Aghora.” As is said (in the Malinivijayottara): 


‘The teacher also, observing a vow of silence, should repeat” for six 
months the fifteen mantras I taught you previously. Girded with the initial 
deposition (pürvanyása), the fire sacrificer should meditate at (all) three times 
on the Trident taught previously, observing a vow of chastity. Having 
performed the sacrifice (уйга) taught previously, the teacher should sprinkle the 
Trident Mandala? and then himself, at the beginning and at the end. Having in 
this way observed (his) vow, the reciter of mantra is the most excellent knower 
of mantra. Whether he performs rites to grace or control (others), he is not 
destroyed (thereby). 


The Vidyavrata taught in the Kubjikà Tantras has recognisable common roots, but has been 
‘tamed’ to some degree if performed literally, and internalized into the mandala of sacred places 
when fully domesticated. The Vidya in this case is obviously Kubjika’s. The observer of the vow 
(vratadhdrin) is told to wander at night to the sacred sites of the Mothers sea 

Yogini belonging to his lineage. If he succeeds, he should unite with her, reciting all the while the 
Vidya. If he manages that, the Yogini rewards him with sacrificial pap — caru. By eating that he 
attains liberation. 

We notice that, although many of these sacred sites listed in the Kubjika Tantras 
coincide with those in the BY, in the latter they are portrayed primarily as cremation grounds. 
While the Kul Tantras do maintain the culture of the cremation ground to a degree, the sites to 
Which the ascetic engaged in this vow wanders are not cremation grounds. Again, it is likely that 
the outer form of the Vow is to be literally executed according to the BY; if this is also the case in 
the Kubjikà Tantras, this is not at all as clear, although in both cases the sacred sites are 


worshipped and so ‘attended’ in the mandala. However that may be, they all have in common the 


figure of the sádhaka who, as we have noted, should always be engaged in the repetition of his 
mantra (if a god) or the Vidya (if a goddess). The version of the Vidyávrata Abhinava has selected 
from the Devyayamala is largely purged of antinomian elements. Here the practitioner is the 
newly consecrated teacher, and he is observing the vow to energize the mantras he is going to use 
for his disciples. Also, the Vow has been so thoroughly internalized that the wandering takes place 
only in a mandala or sacred sites projected onto the body. Indeed, the interiorization is so 
thorough that the movement is that of the vital breath through the vital centres in the yogic body. 
3? Three of these four Bhairavas are, presumably, the partners of the three Goddesses. If so, the 
identity of the fourth Bhairava is not clear. Is he Svacchandabhairava? 

5! See below, 30/20-28ab and notes for the three Vidyàs; 30/10cd-17 for their Bhairavas and note; 
and 30/45cd-46 for Matrsadbhava. 

© The printed edition of the Málinivijayottara reads caret instead of japet. MS G reads, japet. 

3% The printed edition read trifaktiparimandalam i.e. (the teacher should sprinkle) ‘the 
surrounding enclosure of the three energies’. 

% MV 10/31cd-35ab. Jayaratha understands that Abhinava is commenting on these verses. 
However, reading ahead, it is clear that Abhinava is drawing from the Devyayamala, commenting 
as he does so. He also refers to the Brahmayámala. Abhinava wishes to incorporate a Vidyavrata 
into his Trika. This he finds in the Devyayamala, which we know was a Trika Tantra. Although, it 
is not explicitly mentioned in the MV, Abhinava sees its implicit presence there. Thus, towards 
the end of the passage, Jayaratha quotes from the MV, which Abhinava has in mind, we find the 
expression ‘cirnavrata’, that is, “опе who has observed the vow." He repeats a modified version of 
the expression below in 23/44a i.e. cirnavidyavratah, with reference to the BY. There the 
Vidyavrata is strongly antinomian. This Abhinava wishes to contain. Thus, he does not refer to the 
preceding verses in the MV that set out the scenario in which the repetition of the Vidyà takes 
place. Even so, we can assume that he would expect his reader to be aware of the context. They 
read: 
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He now explains the meditative practice (yukti) to abide in (that) state of 
unity whilst repeating the liturgy of Mantras. 


The Yoga of the Vow of the Observance of the Vidya 
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hrccakrád utthità suksmà sasisphatikasarnibhà | 

lekhakara nàdarüpà prasanta cakrapanktigà 11 33 I 
dvadasante nirüdhà sā sausumne tripathantare | 

tatra hrccakram āpūrya japen mantram jvalatprabham W 34 11 
caksurlomadirandhraughavahajjvalaurvasamnibham | 


‘(The power of the breath) that originates from the wheel of the 
(teacher's) heart is subtle (and brilliant) like the moon or a crystal. It is in 


"Or else, his mind is that of a hero once he has served (his teacher and the deity) as 
taught (in the scriptures). This procedure should be practiced at night on a day in the dark lunar 
fortnight (krsnabhütadina). Having performed the aforementioned sacrifice and offered the most 
excellent (sacrificial) substance to the fire, the officiant (mantrin) should repeat mantra, his body 
erect, immobile and facing north. (27-28) 

(He should do so) until the mistresses of yoga gather together from all around. Having 
made a loud sound that is very fierce and terrifying, falling on the ground, (the yoginis) stay 
(there) penetrating the lord of adepts. Having paid homage to them and pierced the left limb of his. 
own (body) and then having given them (the blood) that comes from it as a liquid offering 
(argha), he becomes опе with them (tatsama).’ (29-31ab) MV 10/27-31ab 


Cf. also Tantrasadbhàva chapter 21: 

cirnavidyavrato mantri [g: ?] divyaih [g: ?] sarnsevyate [g: *?sevyate] sada | 

kalpajivi sutejasvi baladityasamaprabhah \ 124 W 

yatra yatrecchate mantri puram bhavati rüksajam | 

bhaksyabhojyaih [g: -jyais] зизатрйтат sarvakámasamanvitam W 125 11 

divyakanyaih [g: -kanyais] samakirnaih [g: -nai] Sayyasanasamanvitam [g: Sayya * * * * * *?] | 
rátrau suratabhogar tu ramitvà? tantramantravit V 126 ll [g: ?] 

müyürapircchakenaiva punas caivàpasariharet | [g: ?] 

142a g] evam kridayate mantri sakhayaih parivaritam W 127 11 


"The reciter of mantra who has observed the Vow of the (Observance of the) Vidyà is 
always attended by divine (beings). He lives for aeons (kalpa) and is full of radiant energy, his 
light like that of a young (morning) sun. (124) 

Wherever the reciter of mantra desires the world, it is born of (his) stern (steadiness) 
(лака), it is well filled with delicious edibles and all one may desire, strewn with divine virgin 
girls, it has a couch and seat. At night, the one who knows mantra and Tantra, (enjoys) the 
pleasures of love, and by the (magic wand of) the peacock’s tail he removes it again. The knower 
of mantra plays in this way surrounded by his companions.’ (125-127) 

55 The subject of this passage (i.e. verses 33-39) is the mantra observance (vidyavrata) which is 
performed by a newly consecrated officiant (Gcarya, guru) before he is to initiate others. See 
Sanderson 1990: 356. 
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the form of a line, and its nature is Sound (nada) that, appeased, passes 
through the series of wheels to (ultimately) rest in the End of the Twelve 
(finger-space above the head), where susumna (the central channel merges) 
within (the crossing of) the three paths. There, (once the breath descends 
again and) fills the wheel of the heart (to overflowing), (the teacher) should 
then repeatedly recite the Mantra, its light burning radiantly, flowing forth 
blazing from the currents of the cavities of the eyes and the pores of the 
skin, etc., it is like the Submarine Fire (aurva). (33-35ab) 


(The reference) to ‘susumna (the central channel)’ characterizes (all 
three channels, namely) Pingala and the rest.” ‘There’, that is, within the power 
of the vital breath that rests within the End of the Twelve. One should know that 
(the reference to) ‘the wheel of the heart’ (denotes a process which,) by the 
going and coming (of the breath,) starts from the wheel of heart (and continues) 
up to (when it returns) to the wheel of the heart (to start again). It pours out 
blazing from the cavities of the eyes etc., and so, intensely enflamed, it is equal 
to the (mighty) Submarine Fire. This is the meaning. Thus, it is said that ‘its 
light burns radiantly’. 

He now describes the going and coming of the Mantra (in the cyclic 
flow of the breath). 
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уйуас chantasikhakirnam visvajyapravilapakam 11 35 || 
tadajyadharasamtrptam anabhikuharantaram | 
evam mantra moksadah syur diptà buddhah sunirmalah | 36 Il 


‘(This process continues) until (the fire) fills the Topknot, located in 
the tranquil (End of the Twelve). (There) it melts the clarified butter which 
is the universe, then satisfied (and propitiated) by this flow of butter, (the 
fire of the vital breath, blazing with Mantra, enters) the cavity of the navel. 
In this way, the Mantras effulgent, awakened and stainless, bestow 
liberation.’ (35cd-36) 


The End of the Twelve, within which all activity (vrtti) ceases, is 
‘tranquil’, and so it is said that ‘it melts the clarified butter which is the 
universe’. The word ‘navel’ (metaphorically) denotes the heart, because of its 
close proximity to it. ‘In this way’, that is, by uttering (the Mantras) as the 
power of the vital breath. 

When a oneness of a Mantra with the power of the vital breath has been 
achieved in this way, within the wheels and foundations etc. (of the subtle 
body), where does the Mantra he is repeating attain the glorious power, which is 


5% Read pingaladi for pingalapi. 
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the seizure (akramana) of its own vitality? (In response to this question) he 
Says: 


af ae sem mW ETAT 
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miilakandanabhonabhihrtkanthalikatalugam | 
ardhendurodhikanàádatadantavyápisaktigam W 37 || 
samanonmanasuddhatmaparacakrasamasritam | 
yatra yatra japeccakre samastavyastabhedanat | 38 11 
tatra tatra mahámantra 


In whatever wheel he may repeat (the mantras), whether together 
or separately, (that) there is the Great Mantra, be it in 1) the root, 2) the 
bulb, 3) the ether, 4) the navel, 5) the heart, 6) the throat, 7) the forehead, 
8) the palate, 9) the Half Moon, 10) the Obstructress, 11) Sound, 12) at the 
end of that, 13) the Pervasive One, 14) Power, 15) the Equal One, 16) the 
Transmental, (or) in 17) the supreme wheel of the Pure Self.” (37-39a) 


‘At the end of that’ means at the End of Sound. The supreme wheel is 
described as follows: ‘Supreme Siva is at the end of the Transmental.’ He may 
repeat the Mantra, the attainment of which within a particular wheel or 
foundation is assumed to specify it. (The Mantras may be recited) ‘together or 
separately’, that is, taking their support as a whole or individually. This is the 
meaning. 

He now concludes the main point. 
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5” See above, 6/161 and note. The standard ascent of Sound with the breath through susumná is in 
twelve stages beginning from the heart (see Appendix A to Chapter One). In this case, four extra 
steps have been added below, and the goal is counted separately, thus making seventeen stations 
of ascent. The reason for this number may well be that it coincides with the number of syllables of 
the Kalasarhkarsint Vidya. If that is so, the adept who recites the Vidya should imagine first, and 
then experience directly, that this rise takes place progressively through these stages in the course 
of the utterance of the Vidya. However, a problem arises here. The visualization starts and ends in 
the wheel of the heart. How does the breath travel down below that to the Root and then back up 
to the heart? The answer seems to be that this is a separate practice. Once the teacher has 
generated potency of his mantras, he can recite them in any of these subtle centres in his own, or 
his disciple’s body. Wherever he does so, the mantras are equally effective. 

58 Devydyamala also quoted above ad 8/398-400ab (397cd-399). 
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iti devyakhyayamale | 
vidyavratam idam proktam mantraviryaprasiddhaye 11 39 |l 
tac ca tadatmyam eveti yaduktam spandasasane | 
tadakramya Байат mantrah sarvajfiabalasalinah V 40 11 
pravartante ‘dhikaraya karanüniva dehinam | 


This is the Vow of the Observance of the Vidya (vidyavrata), taught 
in the Devyayamala, so that (the newly consecrated teacher) may activate 
the vitality of (his) mantras (mantravirya), which is a state of oneness (with 
them). As is said in the Spandasasana:? ‘seizing that strength (bala), 
Mantras, endowed with the power of omniscience, perform their functions, 
as do the senses of the embodied.’ (39b-41ab) 


Once he has completed his Vow of the Observance of the Vidya, he is 
competent (to perform) the seven sacrifices (saptasatri). Thus, he says: 
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wea тта wig чача: и х9 и 
arora AGT | 


krtavidyavratah pascad diksavyakhyadi sarvatah V 41 1! 
kuryád yogye: yyesu nàyogyesu Кааасапа | 

rahasye yojayed vipram pariksya viparitatah \ 42.11 
ücárüc chaktim apy evam nanyathety iirmisasane | 


(A teacher who) has completed the Vow of the Observance of 
Mantra should thereafter do (all that is required) in all respects, such as 
(impart) initiation and explain (the scriptures) to qualified disciples, (but) 
never to those who are пої.“ (41cd-42ab) 


5 This is the literal translation expression ‘spandasasana’ . Saivism may be called Sivasasana, the 
Spanda school may be called 'Spandasasana'. Modern Kashmiri Shaivites maintain that there is 
such an independent school of Kashmiri Shaivism, but that may not be so. Just a few verses 
ahead, Abhinava refers to the Ürmikaulárnavatantra as ће Ürmisasana. But there can be no 
doubt at all that this is a Tantra, not an independent tradition. A misunderstanding may have 
arisen, because the Spandakarika is often called Spandasasana, as it is here. But that may not be 
so, as Abhinava never refers it as the Spandakarika. It is hard to say. Certainly, the karikas and 
the Sivasütras together were always traditionally considered to be a *sasana' — ‘teaching’ - in their 
own right. 

«брка 26. 

©! These lines are most probably Abhinava’s exegesis. 
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According to the Ürmisasana? ‘a Brahmin should be introduced 
(yojayet) to the secret (teaching), and so too* (his) partner (sakti),^ (only) 
after having examined whether their conduct is contrary (to the norms) — 
not otherwise!’ (42cd-43ab) 


Conduct that is contrary (to the norms) is, for example, drinking wine, 
which contravenes the (norms of the) Vedas (sruti) and the law books (smrti). 
‘So too’ conduct that is contrary (to the norms) (is also) that which contravenes 
(what is accepted by) society (/oka) such as (illicit) sex. Otherwise, one would 
act impelled by greed and lust (/aulya) etc. So he says: ‘not otherwise’. 

Similarly, as he is occupied with gracing others (and so has little time), 
he may perform his regular daily rites etc. in an abbreviated (form). Thus, he 
says: 


Ргеатегечтечер spem TITAS | v3 odi 
Hoffen: wd maur ат wate fd | 


nityady atyalpakam Кигуйа yad uktam brahmayamale | 43 11 
cirnavidyávratah sarvam manasa và smaret priye | 


(The teacher) may perform (his own) regular daily rites etc very 
briefly. As is said in the Brahmayamala: “О beloved! he who has observed 
the Vow of the (Observance of the) Vidyà may, alternatively, recollect all 
(the rite) mentally.’ (43cd-44ab) 


Surely (one may ask), although this (teacher) may be intent on 
examining (the postulant), if he initiates someone by mistake without knowing 
that does not possess the competence (required to receive it), is he at fault or 
not? (In response to this question,) he says: 


The Removal of Knowledge from a Deceitful Disciple 
(haranam mateh) and the Signs of His Obscuration 


SaaS SEATS 1 Кх di 
aaam я соте: а. | 
aa саатча! ЯЯ data хет g v od 
REGI 


62 See above, note to 2/48. 

© Read with Jayaratha evarh for eva. 

The meaning here is not clear to me, perhaps the text is corrupt. 

% Rites may be abbreviated. 

This line corresponds to: cirnavidyavrato marhtrī manasa và smaret sada | BY 34/80cd (MS G 
fl 313a), which reads maritri for sarvam. 

€ Read na vetyasankyaha for navetyasarkyáha. 
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dehasambandhasamchannasarvajfiyo dambhabhajanam \ 4411 
avidan diksamano ‘pi na dusyed daisikah kvacit | 

jfiatva tv ayogyatàm nainam dikseta pratyavayitam M 45 11 
buddhvà 


The teacher's (innate) omniscience is obscured by (his) association 
with the body. (Thus, it is possible that he may) initiate a deceitful person 
without knowing (it. But if he does so, he) is not at fault in any 
circumstance. (However,) once known (a postulant's) lack of competence 
and sinfulness, he should not initiate him. (44cd-45) 


The (teacher's) lack of knowledge (of the postulant's competence) is 
because his omniscience is obscured by (his) association with the body. ‘He 
should not initiate him’, (knowing that he is not qualified,) out of greed (for 
the sacrificial fee) or the like. 


Even so, (if he has initiated his disciple,) (the teacher) should repeatedly 
examine the initiate when giving him knowledge etc. Thus, he says: 


m этесе wd я: | 
ча ча Weta AANT и v di 
ая яз Ааа я 9 этч чата | 
jñāne sástrasiddhigurutvàdau са tam punah | 


bhitya eva parikseta tattadaucityasalinam W 46 11 
tatra tatra niyuiijita na tu jatu viparyayát | 


When (dispensing) knowledge, be it that of the scriptures, (the 
manner of acquisition of magical and yogic) accomplishments (siddhi), or 
the status of a teacher etc., (the teacher) should examine (the initiate) 
repeatedly. (The teacher) should apply him to whatever he is competent (to 
practice), certainly not“ the other way around (that is, to what he is not). 
(46-47ab) 


‘Whatever’ (he is competent to practice) may be philosophy or the like 
Gfiánasástra). ‘The other way around’ means (that teachers should not apply 
the disciple) to what is other than (his) specific competence. 


Surely, (the disciple’s) foundation is the Supreme Lord, otherwise the 
desire for knowledge in this way would not be possible. Indeed, that itself is 
said to be (his) competence. So what is the use of any other examination of (his) 
competence (other than observing his sincere desire for knowledge)? He raises 
this doubt: 


% Read na tu for natu. 
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яң авнаа «87 эч Ф: ve dg 
атаа mamme Wu | 


папи tadvastvayogyasya tatrecchà jayate kutah V 47 WM 
tadisadhisthitecchaiva yogyatàm asya sücayet | 


Surely (one may ask), how can a desire arise there (in the case) of 
one who is not qualified for these things? It is that desire itself, sustained by 
the Lord, that indicates his competence. (47cd-48ab) 


(A desire) ‘there (in that case)’, means one for knowledge etc. 
Having accepted that (objection), he responds: 
wed ait wsmfaesr Be esWkrawo d 
Aanias em чүт | 


satyam Карі prabuddhasav icchà rüdhiri na gacchati II 48 11 
vidyudvat papasilasya yatha papapavarjane | 


This is true. (However) there is some kind of desire that, (although) 
awakened, does not become well-affirmed, (but manifests for a moment) 
like a flash of lightning, as happens with (the desire of) a habitual sinner to 
abandon sin. (48cd-49ab) 


Surely (one may ask), even if it is awakened, because (it is) sustained by 
the Supreme Lord, how is it that such a desire does not develop? With this doubt 
in mind, he says: 


Weed атат sift wyatt: 1 9 oai 
rüdhy arüdhi tadicchaya api Sambhuprasddatah V 49 || 


‘The firm affirmation or otherwise of this desire also is due to 
Sambhu’s” grace. (49cd) 


Thus, he is not a worthy recipient of knowledge etc. because, even 
though a desire (for it) has awakened (in him), it does not develop. 
ЗЕТ РТТ 09 d WISH | 


a: Pera Ragas: doo dg 
ore fread ТӨЗ, | 


aprarüdhatathecchàkas tata eva na bhajanam | 


© Abhinava alludes again here, as he regularly does, to his own teacher Sambhunátha. 
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yah samyagjhanam adaya guruvisvasavarjitah \\ 50 11 


One in whom this kind of desire is not solidly affirmed is not, for 
that reason, (a worthy) recipient (of the teachings). He who has received 
proper (sound) knowledge (through initiation), but is devoid of faith in the 
teacher, disrupts the world. When he is known (to be such), (the teacher) 
should not instruct him. (50-51ab) 


(Such a disciple) *disrupts' (the world) by his transgressive behaviour. 
"When he is known' to be unfit in this way (to receive the teachings), because 
his desire (for them) is not solidly affirmed, (the teacher) should not instruct 
him. Thus, he says *when he is known' etc. 

Again, one who is not known (to be fickle) in this way at the time when 
he is being instructed, (but) is known (to be such) at a subsequent time, (the 
teacher) should take away (his) knowledge. Thus he says: 


SMASH Чч fame RA ч oi 
чийет mdr Ғата: | 

чет Чї AER чаа g R 
wr Тїз тїїїзїаїнтє тЇ а. | 
зачине vade: wes famem и «3o 
amano гаї wena a 
frefacar qur ече d ffe a wx od 
STET PAI HEJETT: | 
ferreae: еба aT n ou d 


ajñāte ‘pi punar jfidte vijfiánaharanam caret V 51 11 

punah punar yada }ййїо visvasaparivarjitah | 

tadà samagrato dhyàyet sphurantam candrasüryavat | 52 11 
tato nijahrdambhojabodhambarataloditàm | 
svarbhanumalindm dhyayed vamam Saktim vimohanim M 53 11 
vamacarakramenainam nihsrtam sadhyagaminim | 
cintayitvà tayà grastapraküsarm tam vicintayet \\ 54 11 

anena kramayogena müdhabuddher duratmanah | 
vijfiánamantravidyàdyáh prakurvanty apakaritam | 55 II 


"Although (the disciple) was not known (to be fickle and deceitful) 
but comes to be known (to be such, the teacher) should take away (this) 
knowledge (from him)." If the (teacher) comes to know repeatedly that (the 
disciple) is devoid of faith (in him), he should then imagine (dhyayet) him be 


™ Verses 23/51cd-55 are based on MV 18/57cd-66ab. 
? Cf. above, 13/311-314ab. 
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present before him, shining like the Sun or Moon. He should imagine that 
Уата, (the Lord's) deluding power (vama) who, (like the demon Rahu),” 
obscures the Sun and Moon, has risen in the Sky of the Consciousness 
within the lotus (his own) heart. (Then,) having thought that she has come 
forth (from within himself) and enters (the disciple) which is (her) victim 
(sadhya), (operating within him) by a progressive movement in reverse 
(vamacarakramena) (from the his toe to the End of the Twelve), he should 
think that (the disciple’s) light has been devoured by her.” By the 
application of this gradual union (kramayoga)," the knowledge, Mantras 
and Vidyas etc. of the foolish and wicked (disciple now) act to his 
detriment. (51cd-55) 


The sense (of saying) ‘repeatedly’ is that here (in this case) also, (the 
situation) may not be otherwise (than it seems to be). The (expression) 
‘movement in reverse’ means the sequence of withdrawal. That is said (in the 
Málinivijayottara): 

"(If the disciple has) taken'* knowledge (jñāna) in a proper (honest) 
way (nydyena) but subsequently fails to understand it, the wise (teacher) should 


? Concerning Rāhu and eclipses, see above, 6/100cd-102ab (100-101). 

P The expression vàmácárakramena literally means both the sequence of the movement of Vämā, 
or that of the left or the reverse. Vàmà, is the reverse (vàmd) of the enlightening action of the 
power Jyesthà, which is her positive aspect (see above, note 21,57). Jayaratha aptly glosses this 
expression as ‘the sequence of withdrawal’ (sarthürakrama). The corresponding passage in the 
МУ quoted by Jayaratha clarifies that this ‘reverse movement’ of the power Vama, which 
withdraws the disciple’s knowledge, is the flow of the breath that transports his soul from his toes 
up to the End of the Twelve. As she does so, she consumes the light that had been installed within 
him previously by initiation. 

” Or one could translate ‘by means of this gradual system of yoga’. 

75 TA 23/51cd-55 is an explanatory paraphrase of MV 18/57cd-66ab. Here Jayaratha is quoting 
МУ 18/57cd-58ab, 59cd-60ab, 64cd-65ab, 62cd-63ab, 65cd-66ab, in this order. A translation of 
MV 18/57cd-66ab is as follows. The parts in italics are quoted here by Jayaratha: 


‘(If the disciple has) taken knowledge (jñāna) in a proper (honest) way (nydyena) (but) 
subsequently fails to understand it, the wise (teacher) should then take (that) knowledge away 
(from him). (57cd-58ab) 

Having imagined him to be before him and having placed (him there) in accord with his 
own nature, (the teacher who) knows yoga, should deposit the path of six kinds onto his body in 
as taught before. (58cd-59ab) 

Then, having observed that flame (dipa) (which is the disciple’s soul) and laid hold of it, 
he should, with his mind well concentrated, lead (that) radiant energy (tejas) gradually from the 
tip of (his disciple's) toe to the End of the Twelve. (59cd-60ab) 

Then (the teacher), having thought that he has become one there with Siva, should 
imagine (dhyayet) there the form of darkness (tamorüpa) that obscures (the disciple’s soul). (The 
power Уйата) falling by that (same) path, reaches the tip of the big toes (of the disciple). He 
should imagine (the darkness) inside and outside (to be black) like dense collyrium. (60cd-62ab) 

By this procedure (vidhi) the knowledge, mantras and vidyàs etc. of this foolish and 
wicked (disciple are now no longer of any) help (to him). (62cd-63ab) 

Although (the erring disciple may be absent and) not seen (directly), he is perceived to 
some extent due to the directed attention (abhisandhi) (of the teacher's) mind, and (so) is always 
(subject to) injury (and disdain). (63cd-64ab) 
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then take (that) knowledge away (from him). Then, having observed that flame 
(dipa) (which is the disciple's soul) and laid hold of it, he should, with his mind 
well-concentrated, lead (that) radiant energy (tejas) gradually from the tip of 
(his disciple's) toe to the End of the Twelve. 

Or else, having imagined the light of the solar orb to be before him 
(shining in his unfaithful disciple), (the teacher) should sever it. He should then 
think that it is devoured by a power in the form of Rahu (svarbhanu). By this 
procedure (vidhi), the knowledge, Mantras and Vidyas etc. of this foolish and 
wicked (disciple are now no longer of any) help (to him). (Only the teacher) 
who is very angry because of the thousands of sins (his disciple has committed) 
should make use of this procedure. Certainly not in order to play (a game).’ 


Surely, (one may object) knowledge and action are the (very) nature of 
the Self. By taking away knowledge from the Self, it would be destroyed. We 
are not of the view, as is Капада and others, that the relationship between 
knowledge and the Self is one of a quality and (the substance) that possesses it. 
So how is it that this is said in your scriptures? He expresses this doubt (as 
follows): 


ag їнї eb ef umi wag | 
этїї farre et Ча sem и us 


папи vijfianam atmastham katham hartun ksamam bhavet | 
ato vijfiánaharanam katham Sripiirva ucyate I 56 11 


Surely (one may ask), how can one remove the knowledge that is 
present in the Self? So how is it that the removal of knowledge (from a 
deceitful disciple’s) soul is taught in the Sripürva (Malinivijayottara)?” (56) 


He counters this (objection saying): 


sad TA freer fad weary | 
Tad 907 HEA Aas: qo wo og 


Or else, having imagined the light of the solar orb to be before him (shining in his 
unfaithful disciple), (the teacher) should sever it. He should then think that it is devoured by a 
power in the form of Rahu (svarbhanu). (64cd-65ab) 

(Only the teacher) who is very angry because of the thousands of sins (his disciple has 
committed) should make use of this procedure. Certainly not in order to play (a game). (65cd- 
66ab) 

% MV reads јйапат asadhya (‘having attained knowledge’) for jñān amadaya (‘having taken 
knowledge’). 

7 The manner in which the teacher removes a deceitful disciple's knowledge and the reason for it 
is explained in MV 18/54-73. 23/51cd-55 is a loose explanatory paraphrase of MV 18/57cd-66ab. 
The passage comprising verses 55 to 89 is essentially а commentary on МУ 18/57cd-66ab 
(paraphrased in 23/51cd-55), 18/66cd-67ab (quoted in 23/67), 18/70cd-72ab (quoted in 23/84-85) 
and 18/72cd-73ab (quoted in 23/86cd-87ab). 
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ucyate ndsya Sisyasya уіјйапат rüdhim agatam | 
tathatve haranam kasmat .pürnayogyatvasalinah V 57 11 


It is said (in response to this objection) that the knowledge this 
disciple possesses has not become firmly established. If it were, how can it 
be removed from one who is fully qualified (to possess it)? (57) 


‘The knowledge this disciple possesses has not become firmly 
established'. The meaning is that it has not become pure. When (the disciple) 
has become firmly established in the supreme and full abode (of consciousness), 
because (he is) capable of attaining a state of oneness (with it), how can that 
venerable knowledge be removed? The intended sense of what he is saying is 
that the Self would be destroyed in this way. 

Surely (one may ask), his instruction has come to an end, why did (his) 
knowledge not become firmly established? With this doubt in mind, he says: 


fici аттат сат Wet 11 AÀ: Ф: | 
загчтатёа Зате RMT | Чё od 


Кіту esa vamaya Saktya müdho gadham vibhoh krtah | 
svabháváàd eva tenasya vidyadyam apakarakam || 58 || 


However, he has been deeply deluded by the Pervasive Lord's 
power (called) Vama,” and so his Vidya and the rest is, by its very nature, 
detrimental (to him). (58) 


Surely (one may ask), if the Vidya etc. is detrimental by its very nature, 
because he has been affected by the power that destroys (his insight), then for 
what reason should the teacher remove (his) knowledge? With this doubt in 
mind, he says: 


тр: чч: Rafts: ue: чабат qm | 
aerate чч: чонан wq dos 1 
этїї an расага | 
"heme ЧУ ЇТ qe: &o d 
бтатйёя cedars | 
Кїчтїї рей emt тете: | 6% ol 


guruh punah Sivabhinnah san yah райсауїйһат krtim | 
kuryad yadi tatah pürnam adhikaritvam asya tat 11 59 11 
ato yathà Suddhatattvasrstisthityor malatyaye | 
yojananugrahe karyacatuske ‘dhikrto guruh W 60 Il 


7 Concerning Уата and its obscuring power see above note 21,57. 
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Sivabhedena tat kuryàt tadvat paficamam ару ayam | 
tirobhavabhidham krtyam tathasau Sivatatmakah M 61 11 


Again, if the teacher, being one with Siva, can perform His five-fold 
task (krti), his authority is then, for this reason, full (and complete). Thus, 
just as the teacher is authorized to perform (the following) four tasks, that 
is, the creation and maintenance of the pure principles, the destruction of 
Impurity and the grace (of bestowing) union (yojana) (with Siva); in the 
same way, because he is not separate from Siva, he may perform the fifth 
task, called obscuration. It is in this way that Siva's state is his (very) 
nature.” (59-61) 


‘Thus’, as he has complete authority, because he performs (Siva’) five 
tasks (of creation, maintenance, destruction, grace and obscuration).? What of 
it, (even if) he does perform (Siva's) five tasks? With this doubt in mind, he 
says that ‘it is in this way that Siva's state is his (very) nature’. 

As (the teacher is a veritable embodiment) of the supreme good (sreyas) 
in this way, he should not get angry in any circumstance. Accordingly, he says: 


зта wa RA УТӘ GT ITIN | 
Pfs тїй я AART: и 65 и 


ata eva sive Sastre jhane cāívāsabhājanam | 
guror müdhatayà kopadhamapi па tirohitah \\ 62 11 


Thus, for this reason, (a disciple who once) had faith in Siva, the 
scriptures and knowledge, (but his consciousness) is (now) obscured by 
(his) stupidity, (should take care) not to be also the object of (his) teacher's 
wrath." (62) 


‘Thus, for this reason’, that is, because the teacher is Siva, the disciple 
who, by virtue of his previous condition (when he was initiated) ‘had faith’ in 
the Saiva scriptures etc., (but now) is obscured because of ‘(his) stupidity’, 
(should) not, even so, be the object (the teacher’s) wrath. The meaning is that 
the teacher should not get angry (with him). 

Surely (one may ask), how can you say this? One with whom the 
teacher is angry is subject to transmigration, and it is said that (his 
consciousness) is obscured. Accordingly, he says: 


теё а aera fret sem | 
want 


” Cf. above, 14/24-25 and 42cd-43ab. 

% For a discussion of Siva's five operations (paricakrtya), see Dyczkowski 1992a: 178-183. 

* Verses 57 to 61 are Abhinava's discussion of the teachings of МУ 18/57cd-66ab, the following 
passage up to verse 66 is inspired by his teacher's view as attested in verse 65. 
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gurur hi kupito yasya sa tirohita ucyate | 
samsart 


He with whom the teacher is angry is said to be obscured, and is 
subject to transmigratory existence. (63ab) 


Such is (indeed) the truth. (However,) һе? who is a (true) teacher is 
dedicated in his intention to save the entire universe, and so is the Supreme Lord 
Himself, who is supremely compassionate and is made of true wisdom 
(satyajfiána). So what (true teacher) could be angry with anybody? 


ag ea fe get ч qae и ®з 1 
ad ча = тате! Wefu wa | 
3 аай eur «аточ (ее: и 6х и 


sa tu devo hi gurur na са mrsàvidah || 63 Il 
tata eva ca Sastradidiisako yady api krudhà | 
na dahyate ‘sau gurunà tathapy esa tirohitah W 64 ll 


The teacher is indeed God Himself; his knowledge is not false. 
Thus, although one who transgresses the scriptures etc. is not (struck and) 
burnt by the teacher's anger, even so (his consciousness) is obscured. (63cd- 
64) 


‘Indeed’ has the sense of emphasis. ‘His knowledge is not false’. The 
intended sense is that if it were to be, that would allow for the possibility of (his 
being) angry. ‘Thus’, because his knowledge is not false. ‘Even so’, because it 
is hard to get over the power of the nature of things (vastu), (his consciousness 
is obscured anyway). 

That is also our teachers" view. Accordingly, he says: 


The Teacher Should Help an Obscured Disciple when He Can 


aagi fp vae fer d 
я ®®я этїї WD =: WT и &* di 


asmadgurvagamas tv esa tirobhüte svayam Sigau | 
na kupyen na Saped dhīmān sa hy anugrahakah ваай || 65 11 


Our teacher's tradition (gurvagama)" (maintains) that the disciple 
is obscured by his own doing (svayam). A wise man should not be angry nor 
curse; he is always gracious (and helpful to everybody). (65) 


® Read sa tu for satu, sa ca for saca in the following line and sa tu for satu in the following verse. 
© The expression *gurvagama' can also mean ‘the scripture which is the teacher’. 
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Here (in the case) of one who himself desires to obscure (himself), 
nothing else at all remains to be done that even (the teacher) needs to do. 
Accordingly, he says: 
Sada: wat afe avs еа | 
нт carer rd ТЧ d && o 


tSecchacoditah раҳат yadi kanthe nipidayet | 
kim àcàryena tatrasya kāryā syāt sahakarita | 66 Il 


If he ties a noose around his neck impelled by the Lord's will (to do 
so), should the teacher's task be to help him (hang himself)? (66) 


What should (the teacher) do? (His) help in this case (to assist the 
disciple's suicide) serves no purpose at all. This is the meaning. 

Surely (one may ask), if this is so, would not the capacity to perform the 
five operations (the teacher possesses) who is one with Siva be compromised? 
With this doubt in mind, he says: 


fararfiratsfa fe тестен fani: | 
Ten ЭЙЙБҢЧТЧЇЧЇЗДТЄШЛЇЧТӨЧ wer &o d 


Sivabhinno ‘pi hi gurur anugrahamayim vibhoh | 
mukhyam Saktim upásino 'nugrhniyàt sa sarvathà V 67 11 


Although the teacher is one with Siva (and so has the power to 
obscure as well as grace), devoted (as he is) to the pervasive Lord's 
principal power, which is grace, may he (always) grace (everybody) in 
every way! (67) 


As is said there (in the Mdlinivijayottara): 


*He who, due to this procedure, has fallen from knowledge, cannot be 
united again (with it) until he has been rescued (from his fallen state), only by 
that same (teacher who has taken the knowledge from him). 


Surely then, (one may ask) what was the purpose of saying that (the 
teacher) should remove the knowledge (of a miscreant disciple) etc.? With this 
doubt in mind, he says: 


are qp wd ЭТӘ ЗЧ d 
я are Чч өт: ЧЕЙ Я TTT d RO 1 


* MV 18/66cd-67ab. 
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svatantryamatrajnaptyai tu kathitam $astra idram | 
na karyam patatam hastalambah sahyo na patanam M 68 || 


This kind of (practice) has been taught in the scripture? only to 
make known (the teacher's complete) freedom. It should not be done. One 
should lend a hand to those who have fallen, not cause them to fall 
(further). (68) 


(The teacher) should be intent on compassion. Accordingly, he says: 


ST ча SAAS: FRAPS | 
забт» hp тат е: ke d 


ata eva svatantratvad icchayah punar unmukham | 
práyascittair visodhyainam dikseta krpayà guruh V 69 Il 


Thus, the teacher should, moved by compassion, initiate this 
(disciple, who has been obscured) by the freedom (of the Lord's) will, after 
having purified him with the rites of reparation and (rendered him again) 
propense (to realization). (69) 


The freedom of (the Lord's will) consists (precisely in this, namely,) 
gracing again also one who was (previously) obscured. 

Surely (one may ask), it was said that one who has fallen from another 
(teacher) is obscured. (Now) if he falls again in the same way, because he has no 
faith in the other (teacher), he has fallen from both, so how could he be the 
object of grace here (in this case) also? With this doubt in mind, he says: 


Better to Follow an Inferior Doctrine and Give it Up 
Than Give up a Superior One 


GE ЯТУ: AMET: WU] | 

зт ЛЕ эчеп 7 ARTS Waa 1 vo d 
этїї яти. Tea: | 

sep ЧТ eder ЇЙЇ ЧЧ и \% и 


$ Here Abhinava is referring especially to the Malinivijayottara. 
* This verse is a paraphrase of MV 18/67cd-68: 


karunükrstacittas tu tasya krtvà vi$odhanam \\ 


pranayamadibhistithaih prayascittairvidhisrutaih | 
tatastasya prakurvita diksam pürvoktavartmanà M 


"(The teacher's mind,) drawn by compassion, having purified (his fallen disciple) by 
means of the procedures in the scriptures of atonement such as breath control, should then initiate 
him (again) in the manner taught previously." 
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ürdhvadrstau prapannah sann anàsvastas tatah param | 
adhahsastram prapadyapi na Sreyah patratam iyàt \\ 70 11 
adhodrstau prapannas tu tad anaSvastamanasah | 
urdhvasdsanabhak papam tac cojjhec ca Sivibhavet 1171 11 


He who, propense to a superior doctrine (drsti), loses (his) faith in it 
and so subsequently follows an inferior scripture, (will never) become 
worthy of the more excellent one (sreyas). However, he who (on the 
contrary), is propense to an inferior doctrine, (but his) mind has no faith 
(in it) and adheres (instead) to а more elevated teaching (Sasana), may 
abandon the sin (and blame of his former belief) and identify with Siva. 
(70-71) 


He makes (his point) by presenting an example. 


Only the Teacher Who has Made the Disciple Fall 
Can Elevate Him Again 


її Fea fe Тї | 
ачааг сапа fi waa 1 92 и 


rájfie druhyann amatyangabhito ‘pi hi vihanyate | 
viparyayas tu nety evam ürdhvàrh drstim samasrayet | 72 11 


He who attacks a king, even if he is one of (his) ministers, is 
executed, but that is not so the other way around (that is, if a king attacks 
his minister). In the same way, (it is better to) follow a more elevated 
doctrine (and so be like the king, than follow a lower one and be like the 
minister). (72) 


Thus, our scripture is also such. Accordingly, he says: 
ayaa wane areata ds: 
SripiirvaSastre tenoktam yàvat tenaiva noddhrtah | 

Thus, it is said іп the Malinivijayottara (Sripurvasastra) (with regard 
to this, that one who has been made to fall by his teacher cannot be elevated 
again) until he has been rescued (from his fallen state) by that same 
(teacher). (73ab) 


He explains the overall sense. 


* 23/73Ь is MV 18/67b. The full verse is quoted above in ТАу ad 23/67. 
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sm аі атаеа итче: 1 63 i 
RATA Ua с 


atra hy artho ‘yam etàvat pürvoktajfianabrmhitah V 73 11 
gurus tāvat sa evatra tacchabdenavamrsyate | 


The sense here is as follows. The word ‘that’ signifies that the 
teacher is just the same (tavat) one (as the first), who is nurtured by the 
knowledge previously imparted. * (73cd-74ab) 


The words ‘just the same’ (tavat) indicate that there is no disagreement 
(about this). 
He also explains the meaning of the word ‘just’ (eva). 


Tere ASMA | ox 1 
agra я X паспра: | 
STE Targerragerdion Т: ou a 


tüdrksvabhyastavijiünabhàjordhvapadasálinà \\ 74 ll 
anuddhrtasya na reya etad anyagurüddhrteh | 
ata evambujanmarkadrstanto ‘tra nirüpitah \\ 75 11 


If he is not rescued by (his original teacher,) who has (access) to the 
upper plane and is endowed with that kind of well-exercised knowledge, 
but is rescued by some other teacher, it is of no use to him. Thus, the 
example of the sun and the lotus is described here (in this regard).” (74cd- 
75) 


(This example) *is described" in the commentary (vivarana), that is, in 
the Pürvapaficikà." As is said there: 


“А lotus that has closed" because the rays of the sun are weak or absent, 
does not blossom even in the presence of the great energies of (many) other 


* PMNKa translation р. 346 note 482. According to Harunaga Isaacson, the sense of tavat here is 
‘clearly’. But that sense is not warranted by the context of Abhinava's statement, unless we accept 
that Jayaratha has chosen to understand Abhinava in this way. Rather Abhinava uses the word 
távat in the common sense of ‘as such’ or ‘as much as’, which in this context can be translated as 
‘just the same." Jayaratha simply comments that this is commonly accepted. The teacher is such or 
"this much’, that is, as capable of obscuring as gracing. We may perhaps construe that there are 
two teachers of equal capacity, but that possibility is precluded by what Abhinava says in what 
follows. 

9 Cf. above, 22/13. 

% The Pürvaparicikà is referred to here as a commentary (vivarana). This appears to have been а 
lost commentary by Abhinavagupta on some part of the Malinivijayottara. He also refers to it as 
the Mālinīpañcikā. It is quoted in the РТУ (p. 23 ff. and p. 57). There the lines аге in prose. See 
Hanneder 1998: 33 note 1. 

°! Read sarikucit- for sarnkucat. 


330 CHAPTER TWENTY-THREE 


planets. In the same way, the lotus of the disciple's heart, without the teacher's 
feet, closes and blossoms again (only) (by the rays of grace) that fall from 
ет.’ 


А Trika Master is the Highest. If He Dies One Should 
Take Refuge in Another. 


Бтз ач erede Тер: d 
AAA AAA go 1 


trijagajjyotiso hy anyat tejo ‘nyac ca nisakrtah | 
jfianam anyat trikaguror anyat tv adharavartinam | 76 11 


One thing is the radiant energy of the light (of the sun that 
illumines) the three worlds, and another that of the moon. One thing is the 
knowledge of a Trika teacher, and another that of those (teachers) who 
belong to lower (schools). (76) 


Surely (one may ask), if the previous teacher has died, then what should 
he do? With this doubt in mind, he says: 


эте па yagi Чет WD d 


чч SAMA AST: | 499 di 


ata eva puràbhütagurvabhàvo yada тада | 
tadanyam laksanopetam ásrayet punar unmukhah 1177 11 


Thus, if the preceding teacher is no longer alive, (his disciple) again 
intent (on liberation) should take refuge with another one who is endowed 
with (his same) mark (of excellence). (77) 


His mark (of excellence) (/aksana) is taught here (in the 
Malinivijayottara): ‘Whereas he who knows all the reality levels (tattva) as they 
truly are is a (true) teacher.” 


(The teacher) should not be abandoned if he is alive. Thus, he says: 


® This was most probably one of the introductory laudatory verses of this, Abhinava's first Trika 
work. Sambhunatha is the only one of Abhinava's numerous teachers, of whom he says that the 
sun-like rays of his feet has caused his heart to blossom. In other words, ‘the example of the sun 
and the lotus’ refers especially to himself and his teacher Sambhunatha, who was thus Abhinava’s 
teacher right from the start of his journey through Trika Tantra. 

° For these characteristics, see above, 23/11-12ab. 

% МУ 2/10ab quoted above in TÀv ad 23/1 1-12ab. Here Jayaratha only quotes 2/10a; the rest has 
been added for the sake of clarity. 


TANTRALOKA 331 
Disqualifying Defects in a Teacher and Disciple 


aft абара: wrasse BAST | 
TST Sa ASAT: 1 94 d 


sati tasmims tinmukhah san kasmaj jahyad yadi sphutam | 
зуда anyatarago doso yo ‘dhikarapaghatakah | 78 11 


However, if he is alive and (the disciple) is well disposed (unmukha), 
why should he abandon him? Clearly, (he would do that only) if there is a 
defect within (himself or the teacher) that divests (them of their) 
competence (to impart and receive initiation etc.). (78) 


The sense is that in this way he should adopt a teacher who belongs to a 
more elevated school (irdhvasasana). If there is (some) defect, they should 
abandon one another. He says this with the words: ‘if there is a defect’ etc. 

Surely (one may ask), should the defect here (in his case) be understood 
to be a worldly one, or one relating to the scriptures? With this doubt in mind, 
says: 


ade я ore qc (тє | 


AITEN RET TAM AT: | 49$ 1 
farre TINA TTT | 
Fen terest fe SPTHTGDUIGI Aa: 1 со di 


аоѕа ceha na lokastho dosatvena nirüpyate | 
ajfiánakhyapanáyuktakhyapanátmá tv asau matah V 79 11 
Sisyasyapi tathübhütajfiánànasvastarüpatà | 

mukhyo dosas tadanye hi dogàs tatprabhava yatah \\ 80 || 


The defect described here as a defect is not a worldly one; rather, it 
is considered to be (the teacher’s) lack of knowledge, (his incapacity to) 
communicate it, and the communication (of matters that are logically) 
unsound. The disciple also (has other defects). His lack of faith (and 
confidence) in such knowledge (of Siva and the scriptures etc.) is the main 
one, as (all) the other defects derive, indeed, from this one. (79-80) 


He describes the nature of the defect relating to the scriptures, saying: 
‘(the teacher’s) the lack of knowledge’ etc. From the word ‘also’, (one) 
gathers (that the disciple may also have) the teacher’s (defects). Thus, the 
relationship (between these statements is that): ‘this is considered to be the main 
defect of the teacher and (also) of the disciple’. Thus there (in that case), (the 
main defect is) the teacher’s ignorance. (Moreover,) even if he does (possess 
some) knowledge, (he has) no capacity to communicate it. Such is the case with 
reality (tattva) also, that is, the matter (artha) he communicates is (logically) 
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unsound. ‘Other’ (defects) the teacher (may) have include undertaking religious 
practices (anusthana) that are not prescribed and the like. (Those) of the disciple 
include his lack of acceptance of the teacher and the like. (The word) ‘indeed’ 
serves (only) to adorn the sentence. 

The (basic) cause of (the disciple's) lack of acceptance of (his) teacher 
and the other (defects) are (his) lack of faith (in the teacher's) knowledge. He 
makes this (teaching) firm by means of a positive and negative example. 


q serenus. a fe femi ЧЕ Wed | 
AGRA: таныта FST 1 4% 1 
ud sme: fe fe я IRS 9 1 

at таборат feat ga баб d са d 


na dhvastavyadhikah ko hi bhisajam bahu manyate | 
asüyur nünam adhvastavyadhih svasthayate balat | 81 11 
evar jfiánasamásvastah kim kim na gurave caret | 

no сеп nünam avisvasto visvasta iva tisthati \ 82 11 


Who is it that, having been cured of a disease, does not have a great 
deal of respect (for his) doctor? (However,) a detractor (who does not like 
the doctor), will (nevertheless) certainly stubbornly (Palat) (insist) that he is 
curing (himself) (although) he continues to be sick. In the same way, what 
will one who is satisfied (and has faith in the) knowledge (he has received) 
not offer the teacher? But if not, although he is not satisfied (and has no 
faith), he will certainly (act) as if he is satisfied. (81-82) 


Just as anybody who has been cured of a disease would (normally) 
show much respect to (his) doctor, (saying such things to him as) *my life has 
been surrendered to your (gracious) favour'. One who is (the doctor's) detractor 
and is envious (of him) will, on the contrary, certainly stubbornly (balat) 
consider himself to be like one who is healthy, although he is not and has not 
been cured (of his) disease. Similarly, will a disciple who is not satisfied (and 
has no faith in the) knowledge (he has received) behave in harmony with (his) 
teacher? (Rather,) he who is not satisfied with the knowledge (he has received) 
and, so too with what has actually happened (vastuvrtta), (thinks) *what should I 
do with my teacher?' and pretends that he is satisfied. The meaning is that he 
will cultivate false pride within himself. 

Surely (one may ask), what is the (scriptural) authority for attending to 
the teacher's defect in relation to the scriptures, and not (his) worldly (ones)? 


Abandon a Teacher with Pernicious Defects 


SIEG чач ar я «т mu: d 
sft өтчїїї sie mesas и c3 d 
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я «=ч yt ат afe ayy | 

ч ча ата ge gÀ aT cx I 

STRIS Чет Te: WITTE |d 

чет Francaise sms fear сч и 
amara aq | 

daard erat я Prada ce и 

Were «чї "ear ®таўат®гтач | 


ajñānādaya evaite doşā na laukikà guroh | 

iti khyápayitum proktam málinivijayottare \| 83 11 

na tasyünvesayed vrttam Subham và yadi và '$ubham | 
sa eva tad vijanati yuktam cayuktam eva và 11 84 II 
akaryesu yada saktah pranadravyapaharisu | 

тайа nivaraniyo ‘sau pranatena vipascità | 85 11 
visesanam akaryanam uktabhiprayam eva yat | 
tenátivaryamàno ‘pi yady asau na nivartate | 86 11 
tadanyatra kvacid gatvà sivam evanucintayet | 


In order to explain that ignorance and the like are the teacher's 
defects (to which one should attend), not (his) worldly ones, it is said in the 
Malinivijayottara that: ‘The disciple should not inquire into what (the 
teacher) has done, whether it is auspicious or not, (the teacher) himself 
knows whether it is proper (yukta) or not. If he is attached (to doing things) 
that should not be done, that steal away his life (ргйпа) and money, a 
respectful and wise (disciple) should dissuade him (from it). The intention 
behind specifying this about what should not be done is what has (just) 
been mentioned. ‘If, although (the disciple) has (tried) hard to dissuade 
(him), he does not desist, then having gone somewhere else (to another 
teacher), he should (meditate on and) think only about Siva."5 (83-87ab) 


(The disciple should) *not inquire' (into what the teacher has done). As 
is said: 


“Опсе he who enquires into the right conduct (or otherwise) of a teacher 
with the desire to find one (prapitsa) does find a true teacher, he quickly attains 
Siva above (in a higher teaching). By falling from that (other teacher's) feet, he 
(accrues) no impurity at all, (but if) he does assume (that impurity,) it would 
sully the blazing intellect of the disciple alone (not that of the teacher)." 


‘(The teacher) himself knows’ (whether it is proper (yukta) or not), 
because he has a complete knowledge of the scriptures. ‘The intention behind 
specifying this about what should not be done is what has (just) been 


95 23/84-85 = MV 18/70cd-72ab; 23/86cd-87ab = MV 18/72cd-73ab. 
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mentioned’ because the stealing away (thereby of the teacher's) life (prana) 
and money is a worldly (concern). 

Surely, (one may object that,) if this is so, (the teacher) would not know 
how to discriminate between what should and what should not be done. In 
accord with the following view, one should abandon him: 


‘Even a teacher who is without stain, by not knowing what should and 
should not be done, is prone to following a wrong path (utpatha), (and so) it is 
ordained that (he should be) abandoned.” 

(If all teachers are like this,) what would be the use of going elsewhere 
(to another teacher)? With this doubt in mind, he says: 


я ка чок жечї Gan qu c6 d 
"y яза ат a AIER: | 
аата чї TEAR d» c6 d 
чеатеїй# Яч oà «feu | 


na hy asya sa gurutve sydd doso yenosare (> yathosare) krsim 87 11 
kuryad vrajen nisayàr và sa tv arthapranaharakah | 
tadiyapriyabhirus tu param tadr$am àcaret || 88 11 

yatas tad apriyam паіѕа #тшуйа iti bhasitam | 


(A defect) like farming (infertile) saline soil or wandering around at 
night, does not entail a defect in the teacher's status. (A significant defect) 
steals away the vital breath and material wealth (of others). But although 
fearful of its displeasing (nature), even so, (the disciple) should behave in 
such a way that he may hear what is displeasing (nor should he tell others 
about it). This is what is said (in the Malintvijayottara). (87cd-89ab) 


Those Who are Graced May Remove their Own 
Obscuration to Some Degree 


Яйнтт dg a meii mf: ce 1 


Srimátange tad uktam ca nàdhitar bhiimabhititah V 89 11 


The same is said in the venerable Matanga. It is not cited (here) for 
fear of being too verbose. (89cd) 


(It is not cited here) ‘for fear of being too verbose’, that is, out of fear 
of making the book (excessively) long. Thus, one should follow this up for 
oneself in the section concerning observance (caryapada) etc. (of that Tantra). 

Surely, (one may ask, what) is the (point of saying) *until he has been 
rescued (from his fallen state) only by that same (teacher who has taken the 
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knowledge from him) ?^ Is this restriction aimed at excluding other teachers, or 
is it also aimed at prohibiting one's own spontaneous discernment? With this 
doubt in mind, he says: 


чгеўачсттђатаер ії gau | 

тта атаї cata eft RA «ood 
STMT ORAM FATT | 

ule эче ЯГЪ: a dd MAAA | g 1 


yac caitad uktam etavat kartavyam iti tad dhruvam | 
tivrasaktigrhitànam svayam eva hrdi sphuret | 90 11 
upadesastvayam mandamadhyaskater піјат kramat | 
Saktim jvalayitum proktah sā hy evam jajvality alam \\ 91 11 


“What has been said (by the Lord) should be done in that (very) 
way"" — that (intention) shines firm and radiantly, spontaneously (by itself) 
in the heart of those who are seized by an intense descent of the power (of 
grace). (90) 


If that is so, then there is no need of a teacher! With this doubt in mind, 
he says: 


This teaching has been imparted to one who has received a weak or 
medium power (of grace), in order to gradually inflame his own (spiritual) 
power, which (as a result) can (finally) burn intensely, fully (in all its 
splendour). (91) 


He (illustrates this teaching) with an example. 
STIS: | 
eos creda «ТӘП ЧУЧЧ і 82 1 


drdhanuragasubhagasamrambhabhoabhaginah | 
svollàsi smarasarvasvam dárdhyayanyatra drśyate | 92 | 


The wealth of passion that emerges spontaneously from one who 
enjoys the bliss of intercourse with a beautiful woman whose love is firm 
(and intense) is seen to make (the passion of others) elsewhere firm (and 
intense). (92) 


% Above, 23/73b which is MV 18/67b. 

97 See above, 23/73-76. 

98 Here it seems that Abhinava is talking about himself and how he views his teacher, 
Sambhunatha. 
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‘Elsewhere’ means in one whose love is not firm. 

Surely (one may ask), all these fettered souls manifest within 
consciousness, and that is everywhere the same, so how is it that this has been 
made the subject of an example of an unreasonable (view), namely, that this 
manifests for someone spontaneously with this nature, (whereas for) someone 
(else,) otherwise?” With this doubt in mind, he says: 


TAT mum тетт: fpBHdsmp PTT d 
frere: чат яте: ЧОЧУП WS $9 1 


папу esa kasmád drstàntah kim etenasubham krtam | 
citspandah sarvago bhinnàd upadheh sa tathà гата \ 93 11 


Surely (one may ask), how is it that that example (has been given)? 
(Our response to this question is,) what has been done in this way that is 
inauspicious (and inappropriate)? The pulse of consciousness (citspanda) is 
(indeed) present (equally) in all (things), but because the limiting adjuncts 
(that contain it) are diverse (and divided, it manifests accordingly) in this 
way and that. (93) 


He replies (to that question) saying ‘what’ (has been done in this way 
that is inauspicious (and inappropriate))? etc. Surely, (we reply,) why has 
something inopportune been done by (presenting) this example? Although that 
pulse of consciousness is everywhere the same, because of the negative nature 
(dauratmya) of each of the (many) diverse limiting adjuncts, it assumes this or 
that varied state. This is the meaning. 

He now explains this varied state (of affairs). 


чта fap: чеда a7 | 
її emaa (ңе 1 g% i 


bhavet ko ‘pi tirobhütah punar unmukhito ‘pi san | 
vinapi daisikat prágvat svayam eva vimucyate l| 94 || 


As (was said) before, it is possible that someone who was 
(previously) obscured may, once (he is) propense again (to seek realisation), 
liberate (himself) by himself alone, without a teacher. (94) 


® The objection is simply that the example Abhinava presents is not a good one. The same reality 
should appear to everybody in the same way. The experience of love and passion is not like that. 
Not everybody experiences the same emotions, even when they share a common or similar 
experience. This objection implies also that the means to achieving higher, more expanded, states 
of consciousness should be the same for everybody. 
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(The present participle) ‘being’ should also be linked to the previous 
(possibility) also." ‘As (was said) before’, that is, by the process taught in 
Chapter Thirteen etc. This is the meaning. 

Surely (one may ask), how can one who has also been obscured, possess 
the knowledge (of one who is spontaneously) enlightened (from birth)? With 
this doubt in mind, he says: 


IPRA AH: SRENTTSOTNS 1: | 
SANA AA JERITE | 4*5 od 


prakaras tv esa natroktah saktipatabalad gatah | 
asambhavyataya cátra drdhakopaprasadavat | 95 11 


(The intention) here is not to say that this is a type (of obscuration, 
such that one who was previously obscured) proceeds (on his own just) by 
the power of a descent of the power (of grace, without the help of a 
teacher). (This cannot be,) because it is impossible here (in this case), just as 
it is (impossible) to quell intense anger (for somebody without the 
intercession of an intermediary). (95) 


This is not said to be a type of spontaneous enlightenment that occurs 
here, (in the case of) one who is obscured. Rather, the word 'type'"' is used 
with the intention that (it is nothing more than) just a possibility that this (person 
whose consciousness) is obscured proceeds (on his own) by the power of the 
descent of grace. The meaning is the descent of the power (of grace) he has 
generally is of the weakest sort (mandamanda). Moreover, that is impossible, 
just as it is for a king to be gracious towards someone he has made an object of 
his anger without the prior intercession of someone else, because (his anger is 
very) intense. In the same way, how is it possible for knowledge to arise 
(spontaneously) by itself even for him, without a teacher? The removal of 
knowledge is classified (into different types) in this way, with respect to the 
field of its application (visaya). 

And that must necessarily be observed by the teacher. Accordingly, he 
says: 


теч at ae: shat fated тее e. Зат d 
erem я fre amem ч чїй и «& od 


ity esa yo guroh prokto vidhis tam pálayed guruh | 
anyathà na Sivam уйуйс chrimatsáre ca varnitam I 96 || 


1% The expression sann api may be applied to both tirobhütah and punar unmukhitah. In other 
words, someone who was previously obscured may subsequently become propense to achieve 
liberation. Conversely, one who was previously propense to achieve liberation may be 
subsequently obscured. 

1 Read prakarasabdàt for prakaranát. 
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This is the (prescribed) procedure (vidhi) for the teacher, who 
should (take care) to observe it. Otherwise (if he does not), it is said in the 
venerable Sara that he will not go to Siva (when he dies). (96) 


He (now) quotes what is said in the venerable Trikasara. 


The Categories of Those Deceitful Teachers (tadvibhagah) 


sat a wed mem amr 
ASHE qua: WATT: d $9 gd) 


апуйуат ye prakurvanti Sastrartham varjayanty alam | 
te *rdhanárisapuragà guravah samayacyutah | 97 \\ 


‘Those teachers who have fallen from their pledges (samaya), 
behave unlawfully, and do not observe the teaching of the scriptures 
(Sastrartha) properly, go to the world of Ardhanarisa.' (97) 


‘The world of Ardhanariéa’ (is) as said there (in the Trikasdra) (to be 
as follows). 


"The reality level corresponding to the Point is above. The deity there is 
Igvara. You have been told the procedure that concerns regular initiates there 
(clearly and) certainly. Ardhanariga is above that, along with (his) great world. 
In the Skanda-yamalatantra"" he is said to be Ananta. О Famous Goddess, may 
he abide as a check on those teachers who have fallen from the observance of 
the Rule (samayácára). This is the command of the Supreme Goddess. Those 
who behave unlawfully and do not value the teaching of the scriptures 
(granthartha), that is, those who are on an unlawful path, their abode is 
there." 


That is not only said here; it is also (said) in other scriptures. 
Accordingly, he says: 


1 Along with six other Yàmalas — Brahmaydmala, Svayambhuvayámala, Sarasvatiyamala, 
Gündhürayamala, Isanaydmala, and Nandiyāmala Һе Skandayāmala (called there 
Kumārayämala) is listed in the Ur-Skandapurāņa 171/127-130. Quoted by Sanderson 2004 p. 10. 
The Ur-Skandapurüna may be as early as the 6" century (ibid.). 

1% According to SvT 10/1 161cd-1162 cited by Abhinava in 8/341cd-344ab (341-343), there are 
eight worlds in Iévaratattva. They belong to eight Vidyeśvaras. Each progressively higher than the 
previous one, the highest world is that of Апама, who is the leader of the other seven. This 
suggests that he is above. But according to the Sivatanu, Ananta sits on top of the Cave of Maya at 
the interface between the Pure and the Impure Paths. From there he governs the lower impure Path 
(8/346-349ab (345cd-348)). When his time is over, he is replaced by the next in line. So his world 
is highest in this sense, not in terms of its spatial location. The passage Jayaratha quotes here is 
from the Trikasára. There Апама is called Ardhanarivara. As the Lord of the world of Maya, it 
is fitting that he be the judge of those who transgress and maintain their pledges. 
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anyatrapy adhikaram na kuryád уійуеќаіат vrajet | 
anyatra samayatyagat kravyadatvam $atarn samah | 98 11 


(It is) also (said) elsewhere (in a Bhairava Tantra) that *a teacher 
who does not (fulfil the responsibilities of his)“ office (adhikara) will 
assume the condition of a VidyeSvara (when he dies).’ Elsewhere (that is, in 
the Anandagahvara, it is said) that by abandoning the pledges ‘one becomes 
a carnivorous demon for one hundred years'."5 (98) 


As is said (in the Trikasara): 


‘If (the teacher) does not (fulfil the responsibilities of his) office 
(ааһікага), he will be a VidyeSa when he dies." 


Similarly (in the Anandagahvara), 


“О goddess, by transgressing the pledges one becomes a carnivorous 
demon for one hundred years.’ 


He now explains the division of the subject (at hand, namely teachers 
who transgress the rules,) as what is meant by these three statements. 


тїс ТӨТЕН: | 
ARRAN: vp us 9 We: d 9 d 
seirama: | 


iyat tatratyatatparyam siddhantagurur unnayah | 
bhavet pisacavidyesah suddha eva tu tantrikah \\ 99 11 
sadardhadaisikas cárdhanarisabhuvanasthitih | 


The sense here (of these statements) is (simply) that a teacher of the 
Siddhanta who has transgressed the rule becomes a demon (pisaca) 
VidyeSa; a Tantrika becomes a pure (VidyeSa,) and one who teaches Trika, 
a resident of Ardhanaresvara’s world.’ (99-100ab) 


1% Read na Кигуйа for ca neyàd. 

"5 Abhinava quotes the line he paraphrases here in 14/19ab, saying it is from the 
Anandagahvaratantra, Jayaratha quotes the full line in the commentary here. He quotes a variant 
of this line ad 15/33cd-34ab. For a detailed account of the locations of this citation, see note to 
14/18cd-19ab. 

1% Tn the following verse, Abhinava distinguishes between the fate of three types of transgressors, 
according to whether they are teachers belonging to the Siddhanta, Tantra (which Jayaratha 
identifies with the Bhairava tantras) and Trika. Accordingly, it appears that he is quoting from 
scriptures belonging to each of these three types. We know that he quotes from the Trikasára, a 
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(A teacher) *who has transgressed the rule' is one who has transgressed 
his pledge. This (adjective) should be applied to the following (two cases) also. 
A ‘pure’ (Vidyesa) is one whose form is that of a Vidyesa, (which is) 
immediately apparent (as such). A "Tantrika' is one who is dedicated (nistha) to 
the (Tantric) systems, based on the Bhairava Tantras (bhairavi yadarsana). 

He (now) says that here too there is a (further) division of the subject (at 
hand). 


TNT ИЯ TEM We AT d too d) 
sura ЧЧ at гє sft ada абаң | 


esa karmapradhananam guriinam gatir ucyate | 100 || 
jfiáninüm caisa no bandha iti sarvatra varnitam | 


This is said to be the condition (gati) of the teachers who are 
predominantly concerned with ritual. It is said everywhere (in all the 
scriptures that) there is no (such) restriction for those (teachers) who are 
men of knowledge (jianin). (100cd-101ab) 


Now in order to define the condition of an adept (sddhaka), he (first) 
transposes the procedure taught previously to that of his consecration. 


The Consecration into the State of an Adept (sadhakatvam)'" 


arenas wdisu wem faf | %о% 1 


südhakasyübhiseke ‘pi sarvo ‘уат kathyate vidhih \\ 101 I 


All this procedure (vidhi) is said to be (also applicable to that of) the 
consecration of an adept (sadhaka). (101cd) 


Here too there are differences, which he (now) states. 


Trika Tantra, in verses 96 and 97. We also know that the second of the two citations in 98 is from 
the Anandagahvara (see note there). Although this was certainly a Bhairava Tantra, according to 
Abhinava' s exegesis, it appears to be referring to the fate of a Saiddhantika teacher. The source of 
the first citation is not known to me. The fault indicated here is by omission, rather than a positive 
transgression. If it were from the Trikasára, one would expect a higher reincarnation than would 
be the lot of one who has severely transgressed. Perhaps the ‘pure Vidye$vara' is one of the seven 
who are below Ananta in status, in relation to whom one who is born in the world of Ananta 
enjoys a higher status. 

197 The initiation of an adept — sadhaka — is done like that of a teacher, that is, by aspersion — 
abhiseka. And so it is accordingly considered to be a consecration, rather than just an initiation. 
Note that because Abhinava, on the authority of the Devyayamala, ordains that the Vow of 
Knowledge be observed by the teacher, he states that the adept is not required to do so. We have 
noted (above note 23,107) that the Vow of Knowledge is generally observed by the sádhaka, not 
the йсйгуа. Aware of this, no doubt, Abhinava expressly states here that the sádhaka should not 
observe it. 
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südhyamantrürpanam tv atra svopayogikriyakrame 11 102 11 
samaste ‘py upadesah зуйп nijopakaranarpanam | 


There is no transmission of competence or Mantra observance 
(vidyávrata) here (in this case). (What does take place) here is (that) the 
mantra of the goal (to be achieved) (sadhyamantra) is transmitted, the 
teaching regarding the entire sequence of rites that are useful to him (is 
imparted,) and he is given his own (ritual) implements." (102-103ab) 


As is said (concerning the imparting of) ‘the teaching’: 

‘He should impart properly and completely the three kinds of 
knowledge to the two of them. The yogi should give his own permission (ajfia) 
with regards to his own rites and (ritual) implements.’ 

As is said with regards to ‘his own (ritual) implements’: 

‘(The teacher) should fashion the rosary etc. which serves the adept (to 
fulfil the purpose of his) office, so too the thread which is like Mantra, the chalk 
(to drawn sacred diagrams), the umbrella and sandals, Having given (him those 
things, but) without the turban, and entered into the presence of Siva (in the 
shrine), he should then give him the mantra of the goal (to be achieved) 
(sadhyamantra), along with flowers and water." 

He concludes this (topic) with the first half (of a verse). 


зяб: was wem AET: 1 оз 1 


abhisekavidhir nirüpitah рағатеќепа yathà nirüpitah \\ 103 11 


The rite of consecration has been described, as taught by the 
Supreme Lord. (103cd) 


This is the auspicious end. 


Jayaratha, whose mind is pure and bad behaviour has ceased, by the 
constant practice of the aesthetic savour (rasa) of serving (his) venerable and 
true teacher, has commented on this, the twenty-third chapter (of the 
Tantraloka). 


This is the twenty-third chapter of the venerable Tantralokaviveka, 
called the Exposition (prakasana) of the Consecration of a Teacher. 


1% See above, 23/23cd-24. 
! These verses appear to be drawn from the same source as the one quoted in 23/22cd-24. 


CHAPTER TWENTY-FOUR 
The Funerary Rites (antyestih) 


May (the teacher) Bhadramürti, whose auspicious form (bhadramürti) is 
the universe, also conjoin one who has died to the supreme abode within the 
(sacrificial) jar of supreme nectar, and ordain what is tranquil (and auspicious) 
(Siva) for you all. 


Now, with the second half of the verse (begun at the end of the previous 
chapter,) he sets out to explain the ritual procedure of a (Saiva) funeral. 


эте Waren RENÉ ЯТАР 1% 1 
atha Sambhavasasanoditam sarahasyam Srnutantyasamskriyam || 1 || 


Now listen (to a description of) the last sacrament, along with its 
secret (procedure),' taught in the Saiva scriptures (Sambhavasasana). (1) 


Accordingly, he (begins by) describing the nature of those who are fit 
there (to receive this). 


The Qualified Recipient (adhikarin) 


denen: «mum сац | 
зтбечтатеда теат абе тц и 3 og 
SAMITA ЧЇ PATS | 
зт ат Чөл ретт aaa 3 и 


sarvesam adharasthànàm gurvantànàm арі sphutam | 
Saktipatat puraproktat kuryád antyestidiksanam | 2 I 
ürdhvasasanagánàr ca samayopahatatmanam | 
antyestidiksa kartavya gurunà tattvavedinà W3 ll 


The teacher who knows (the true nature of) reality (and the correct 
procedure) may perform the initiation (given in the course of a) funerary 
rite to the followers of inferior (traditions, beginning with those who are 
disciples,) right up to (their) teachers, (but only) because (they have) clearly 
(received) a descent of the power (of grace) mentioned above.” He must 
impart it to those who adhere to superior doctrines ($asana) but have 


! Abhinava may only be saying that he is going to explain the procedure ‘along with its secret’ in 
the sense of its essential deeper meaning. But this is not so. Ksemaraja clearly tells us that the 
procedure of the Saiddhantika sradha is well known. This опе is the ‘secret procedure’ 
(rahasyavidhi). See below, note 25,7. 

? Through the actions of friends, parents, etc. See above, 21/10. 
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transgressed the rules (and failed to perform the required reparatory 
rites). (2-3) 


"The followers of inferior (traditions)’ are the Vaisnavas and the like. 
"They have received) a descent of the power (of grace)’ through the intense 
prayers of their relatives etc.’ ‘Mentioned above’, in the course of the initiation 
for the rescue of the dead. “Those who adhere to superior doctrines’ are 
Saivites etc. 

What is the (scriptural) authority here (for this procedure)? With this 
doubt in mind, he says: 


Huren wurqeunfequr fe | 
этеп ат ЯЙ ФТТ uw a 


samayácáradosesu pramādāt skhalitasya hi | 
antyestidiksà karyeti $ridiksottarasasane M 4 I 


(It is said in) the Diksottarasasana that: ‘The initiation (in the form 
of a) funerary rite must be performed for one who, due to (his) negligence, 
has fallen, and there are defects in (his) observance of the Rule.” (4) 


3 TSā p. 175. 

* See above, 21/10. 

5 24/4 is drawn from Diksottara 16/32cd-33ab. 24/4ab literal citation of Diksottara 16/32cd. 
The rite is outlined in the Diksottara in the context of describing a number of initiations. See 
24/18-20ab, which is a summary of another initiatory rite taught in Diksottara 16/20-28ab just 
before this one. The full passage reads: 


diksà sarnSuddhadehan (> -dehe) tu paficatve samupagate | 

р. 1060) samayabhede hetvarthe antyestin tu samarabhet | 30 11 
sadvidhadhvanamargasya уай raucyeta varünane | 

evar samhürayogena hunec caiva yathakramam |l 31 || 
ekaiküm Ghutirh }иһиуйа ante pürnühutirh dadet | 
samayacaradosasya pramadat skhalitasya ca \ 32 11 

antyestis tu Sivenaika (>Sivenaikyd) prāyaścittarh visuddhaye | 


“Тһе initiation (that is performed) when the body is completely pure and has (dissolved 
into) the five elements (when it is cremated) is the funerary rite that should be undertaken when 
the Rule has been broken and for that reason. O fair faced lady, (the officiant) should offer 
oblation (to one) of the six Paths as he prefers, in due order in this way, in reverse. He should 
offer a single oblation for each one and a full oblation at the end. The funerary rite (performed) for 
one who, due to (his) negligence, has fallen and there are defects in (his) observance of the Rule, 
(brings about) oneness with Siva. It is a reparatory rite (práyascitta) that serves to purify (the 
deceased). Diksottara 16/30-33ab 


Note that this rite does not require the use of a simulacrum of the deceased as is the case 
in the rite Abhinava adopts. Sanderson has noted that this practice can be observed in Kashmiri 
liturgical texts (paddhati) of a later period. Thus, this absence may be taken to be a possible 
indication that the Diksottara was not redacted there. 

Another funerary rite for those who have transgressed the Rule is described in the 
Sarvajfiánottara. This is as follows: 


atah param pravaksyami samayacaralamghane | 
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yathà visuddhyate dehi vipanno ‘pa (>pi) sadanana M 

mrdaribunà tu sariodhyàstrajaptena mantravit | 

Gpyamilakai pütaih sthüpayitvà sivambhasà V 

bhasmasnanam vilomena krtvà tu pariyapayet | 

gandhapuspair alarnkrtyodakapada (.-darh) niveSayet M 

raktagandhais tatha puspair ajai (>ajair) vastropavitakaih | 
ѕатссһадуа vastrasamyukta (> -yuktam) astracapibhir (-japi-) utksipet M 
nitvà tu #йтКагїй diksari Sucisthane nidhapayet | 


‘Next I will tell (you), О Six-faced One (i.e. Karttikeya), how an embodied soul who 
has died is purified when he has transgressed the conduct (prescribed by) the Rule (samayacara). 
Once the knower of mantra has cleaned the corpse with water (consecrated) by repeating the 
Weapon (mantra), it is installed with Siva water and pure guava (ümla) waters. Then, having 
bathed it with ashes in reverse (from the feet to the head), (the corpse) should be well laid out. 
Once it has been adorned with scent and flowers, he should offer it water for the feet. Then having 
covered it with red, fine smelling flowers, (grains of) rice, cloth and sacred threads, it should be 
cast upwards along with cloth by repeating the Weapon (mantra)* Having brought (the corpse) to 
(receive) Sankara' s initiation, it should be placed іп а pure place. 


* The text here is unclear vastrasarnyukta (> -yuktam) jastracápibhir (>> astrajapi-) 


nivutiplavanarn (> vibhuti-) tatra Sivaksetram prakalpayet \\ 
caturdastayatam (> caturhasta-) nimnadvihastasamavistaram | 
atra japtais tu tatkilai (>-kilair) vidiksu kilito bahih VM 

vilomar raktasütrena kavacükhyena vestayet | 

pitena rajasà patrarn tasya madhye samalikhet || 

tryasramac ca samayuktah Srimgdtakarm tathopari | 

rekhena [К kh g gh: rakaina] rajasá tartu sarvadhünyamayena và \\ 
pürvoktena vidhünena tatra vahnim prakalpayet | 


There, flooded with a: one should imagine it to be Siva’s field. It is four hands 
wide, two hands deep, and di uted equally. Here it is nailed down externally in the 
intermediate quarters with (mantric) pegs that have been repeatedly recited. It should be covered 
in reverse with a red thread called the Armour. A vessel should be drawn in the middle of it with 
yellow and red (colour). It has a triangle and, on top of that, a pyramid (sririgáfaka) and a thread 
along with a red line, or one made of all the grains. Imagine the fire there by means of the 
procedure taught previously. 


astrena prastaran darbhan vyutkramena tu devatah | 

paryuksanam tathà kuryad arcinabhyuksanarh tatha | 

sravar ѕғауат ca homante Savasyopari vinyaset M 

piirvavac codayed àjyamm abhivarya vilomatah | 

tathaivodghatanam kuryat nignatim (> nignatarn) ca sadanana V 
tarpayitvà tathà vahnim datvà ратаһшіт tatah | 

aisvaryüdivilomena mantrasidihüsinam (>mantrasiddhasanam) nyaset | 


Sprinkle (with sacred water) the mat of darbha (grass) and, in the reverse order, the 
deities. Also purify it with the flame (of the fire), pouring (the oblation) continuously (into the 
fire), At the end of the fire offering, place (the offering) on the corpse. 

Impel, as before, the clarified butter, scattering it around anticlockwise. O six-faced one, 
in the same way open it up and bathe it. Then, having offered libations, make a full offering to the 
fire. Deposit the seat of the Mantrasiddhas by (depositing) Lordship and the rest in the reverse 
order. 


sandhyádimantravinyasarn datvà dehe svake grhe | 

ive Sivasane caiva tathà homa (> һотат) samacaret V 
pitjayitva tathünyayarh (>yatha-) gandhapuspaih pavitrakaih | 
arghyapadyadibhis caiva yathasaktya vicaksanah V 
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He now says what is to be done here (in this case): 
The Rite of Passage (samskarah) 
аера qd УЧЕТ fant à 
яїїнтаї deat ue тач = ug 


yat kificit kathitarh рӣгуат mrtoddharabhidhe vidhau | 
pratimayam tad evatra sarvam savatanau caret | 5 11 


р. 69) tatah sarncintaye (>-yen) nadi (> nadith) divyarüpà (-rüpürn) manoramah (-mam) | 
tatas citi (>citith) * net tatra candandgarudadhibhih M 

yathà và sambhavet tasya kucavastrottaram guha | 

punar abhyuksya tu preta (»pretam) mantrabijena sanmukha M 

citimadhye niyufijita vastrachannaghrtaplutah | 


The expert, to the best of his ability, having placed the Sandhya and other Mantras on 
his own body, house, Siva and Siva’s seat, should make offerings to the fire (homa). Having 
worshipped, as is proper, with scent, flowers and sacred threads, as well as lustrations to the feet 
etc. 


Then having meditated on the channel (of the vital breath), which is divine and 
beautiful, һе should then bring it there to the funeral руге with sandal wood, agallochum (agaru) 
and curd, or else, as may be, О Guha, the upper garment covering the chest (kucavastra). О Six- 
faced One, having washed the deceased again with the seed of mantra, (the corpse), covered with 
a cloth and flooded with clarified butter, should be placed in the middle of the pyre. 


tatah saficintayen nàdim tasya dehe vicakyanah M 

svasarhjñārh hrdi sarnsthapya tar madhye pudgalarh nyaset | 

tatah sarhdhaya tatvani padad ürabhya mantravit \\ 

hitva tu tàm tathabhiitah (-tarh) paSurh sarhyojayecchave (> -chive) | 
tatra saridipayed vahnim tamastada (>tadadhastad) pradaksinah M 
astrabijena mantrajfiah йкпеуїйһуйгапйт (>-аһйгапйт) smaret | 
ауіссһіппаћ tathà rama ghorastrabhimantritah (>-tam) \\ 
bhrémayitvastrabijena jaladharam nidhapayet | 

tato jalarh vrajed vidvan snatva datvodakam $ucih | 

yagarh yathoditarh krtvà nivedyesam ksamapayet | 

eve (> evar) vimucyate dehi samayàdivilamghane || 

ajfiád (»ajfiato) jhánato vàpi krtà (>krtva) tv amtestikarmani (>antyesti-) | 
Il iti $risarvajfianottare antyestiprakaranam \\ 


Then the skilful (officiant) should meditate on the channel (of the vital breath) in body 
of that (corpse). Having placed his own consciousness in (its) heart, in the middle of that, he 
should place the soul (of the deceased). Then, once the knower of mantra has conjoined the reality 
levels (tattva) beginning from the feet, with the exception of that (channel of the vital breath), he 
should then conjoin the fettered soul in that state to Siva. 

There, below that (corpse), moving clockwise (around it), the knower of mantra should 
light the fire with the seed of the Weapon, and recollect the meditation on fire. (Then) in this way, 
he should pour, with the seed of the Weapon, an uninterrupted stream of water consecrated with 
the Ghora Weapon, having walked around (the corpse). Then the learned man should go to (a 
place where there is) water and, having bathed and offered water, the pure one, having performed 
the sacrifice, as instructed, offering water to the Lord, (should say) "please forgive (him)". In this 
way, an embodied soul is freed when a transgression of the Rule etc. has taken place, whether 
knowingly or unknowingly, once the last rite has been performed. 

This is the chapter concerning the last rite іп the venerable Sarvajianottara." 
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Whatever was said previously (is done) in the presence of an image 
(of the deceased) in course of the procedure called *the Rescue of the 
Dead’, should all be done here іп the presence of the corpse.’ (5) 


Something else is specified here (in this regard) in another scripture. 
Thus he says: 


sifted fat freed d 


этин dep чертїї soa 
еф ат теде ай ЧЕ | 
чечет я 9 WS 1 э 
füvewrared Ar: Ga ат заета | 
ara genu ая aa ча uf си 
зга fac уратат 


Srisiddhatantrakathito vidhir esa nirüpyate | 

antimam yad bhavet pürvam tat krtvantimam àdimam | 6 11 
samhrtyaikaikam istir ya santyestir dvitayt mata | 
piijadhyanajapaplustasamaye na tu sadhake \\ 7 11 
pindapatad ауат muktah khecaro và bhavet priye | 

асйгуе tattvasampanne yatra tatra myte sati V 8 11 
antyestir naiva vidyeta Suddhacetasy amürdhani | 


We will now describe the ritual procedure (vidhi) taught in the 
venerable Siddhatantra. (There we read): ‘(In this rite, the teacher utters) 
one by one, withdrawing (in the reverse order), the last (mantra), having 
made it first, and the first, last. (Thus,) the sacrifice (15/7) which is such is 
the ‘the last sacrifice’ (antyesti), which is considered to be of the second 
(kind)! О beloved, (this rite) is not" (to be performed) for an adept 
(sadhaka) who has burnt away" the (obligation to observe the) Rule by 
(regular) worship (рӣја), meditation (dhyana) and the repetition (of 
Mantra) (japa). (For) by (his) death, this (one) (ayam) is liberated or 
becomes a Skyfarer." Nor should the last rites (be performed) for a teacher 


5 See above, Chapter Twenty-one, 

7 Ksemaraja, quoting the following passage from the SYM in NTu ad 18/119ab, introduces it by 
saying that this is the funerary rite (meant to) rescue the dead, (which is performed) in the 
presence of the corpse (mrtoddhàro ‘ntyestih Savasarire). Moreover, he tells us that this rite is not 
like the well-known Saiddhantika one, but is a ‘secret procedure’ (rahasyavidhi) which is thus 
meant for initiates of corresponding ‘secret traditions’. See above, notes 21,37; 21,38; and 21,41 
and, especially below, 25,7 as well as 27,11, where the section in chapter eighteen of the NT that 
deals with this kind of rite is quoted. 

* The first kind is the standard mortuary rite as taught in the Siddhanta, that serves as the Vedic 
equivalent. Sce previous note. 

? Read na tu for natu. 

" Read, as in the NTu, -japaplustasamaye for —japaplustasamaye. 

1! The Siddha continues to live in the heavenly world of enlightened Siddhas. 
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who possesses the truth, and who, wherever he may die, (attains a state of) 
pure consciousness and (so) has no head.’” (6-9ab) 


Here (in this procedure), the last Mantra or letter etc. is the first, and 
that which is first is made last, and (so,) having done that, withdrawing each, 
one at a time, that is, uttering (them in the reverse order, which is that of) the 
sequence of withdrawal, this sacrifice (isti), beginning from the end and 
(continuing) up to the beginning," is the ‘final sacrifice". This is the meaning. 
It should be done (if the deceased) is a regular initiate or a spiritual son, and so 
‘it is considered to be of two kinds’. (The deceased) ‘has no head’. As the 
word ‘head’ is is secondary characteristic, (denoting by extension) the body, the 
meaning (of that expression) is that (the deceased teacher) is devoid of a sense 
of false identification (abhimana) with it. As there is no funerary rite for these 
two (i.e. the teacher and the adept), the reason for this is presented by means of 
(this) specification. 

This should not only be done for those who are afflicted by having 
transgressed the Rule, but also for others. Thus he says: 


яй a ata aH чап 
тат їчї сїйїї ЧӨЯ | 

а Wwe сая ча, VAM (Й и o oq 
Фа adore Ян d 

Pira fan wd mm чїчегейч 1 8% 1 
"eremum sora d 

aaa ares raana: d $2 и 


mantrayogadibhir ye ca māritā narake tu te 11911 

küryà teşām ihàntyestir gurunàtikrpalunà | 

па mandaladikam tv atra bhavet śmāśānike vidhau W 10 11 
kecit tad api kartavyam ücire pretasadmani | 


12 Verses 24/6cd-10ab are quoted by Ksemarája in the NTu ad 18/119ab, stating that they are from 
the Siddhatantra. The variants the: noted in brackets. This passage is not found in the short 
recension of the SYM edited by Tórzsók. But there can be no doubt that it was part of the longer 
recension known to Abhinavagupta. Above in 21/Ilcd, Abhinava expressly states that this 
procedure is found in both the NT and the SYM. 

Кѕетагаја comments: mantrapratilomyad virakramena samaye putrakadvitaye kāryā, 
na tv abhiyukte sádhake *mürdhani tyaktadehübhimàne cidanandaghane àcárye ceti tatparyam | 


*(This) should be done by reversing the Mantra, that is, (reciting it) in the sequence of 
the heroes (virakrama) for a regular (initiate) and an apprentice as the second. But not for an adept 
(sádhaka) who is engaged (in practice) and a teacher who ‘has no head’, that is, one who has 
abandoned (false) identification with the body and is dense (uninterrupted) consciousness and 
bliss." 

13 Read Gdimarn yavac ca for атат yavac ca. 

М [n place of istir read antyestir, which literally means ‘the sacrifice of what has come to an end’ 
or ‘the sacrifice (to be performed) at the end’. The practice of reciting the Mantras of this esoteric 
funerary rite in reverse order is justified by this didactic etymology. 
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püjayitvà vibhurn sarvarn nyasam pürvavad acaret || 11 ll 
sarnharakramayogena caranan mirdhapascimam | 


‘A very compassionate teacher should also perform the last rites 
here for those who have been killed by the application of mantras 
(mantrayoga) and the like and are in the hells."'5 (9cd-10ab) 

(It is generally taught that) mandalas and the like are not required 
here in this ritual procedure, (performed) in the cremation ground. 
(However,) there are some (authorities) who say that that should also be 
done (there in that) abode of ghosts. (10cd-11ab) 


The Procedure according to the Kulagahvara 


*After having worshipped the pervasive Lord (vibhu), (the teacher) 
should perform the entire deposition (of Mantras) as before, (but in the 
reverse order, that is,) in the sequence of withdrawal, (beginning) from the 
feet and ending with the head. He should awaken that (corpse) in the same 
way by (ritual) action, knowledge, and deep meditation (samadhi).' (11cd- 
12) 


Having distinguished the (ritual) action etc. as taught in the venerable 
Kulagahvara (from the procedure taught in the Siddhayogesvarimata), he 
(continues to) present it:'* 


farsa red weis rH d 
IN IM 
gyrate fair ча: ч: 
MEAT Фет: mL WY: jv d 
зїї ат екі ӘТ | 

етая fae їйї erar famed: и 2 и 
Tiagi я 9 айтас: 1 

зера TÀN: БОТТИ 


bindunà rodhayet tattvam Saktibijena vedhayet | 
ghattayen nàdadese tu trisülena tu tadayet || 13 11 


5 MS T reads mantrayantrüdibhir — ‘by (the use of) mantras, yantras and the like’ for 
mantrayogadibhir — "by the application of) mantras (mantrayoga) and the like’, Although reading 
in MS T makes good sense, the reading is secured by its citation in the NTu ad 18/119ab. I have 
accepted the reading there, i.e. narakesu — ‘in the hells’ for narake tu — ‘indeed in hell’. MS Т 
reads narake tu ye. 

16 We know that 6cd-10ab are drawn from the SYM (see above, note 24,12). I take 10cd-1 lab to 
be Abhinava's gloss. 11cd-12 is the beginning of a passage drawn the Kulagahvara. It continues 
up to verse 16. 
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susumnantargatenaiva visargena punah punah | 
tadayeta kalàh sarvah kampate ‘sau tatah pasuh \\ 14 II 
utksiped vamahastam và tatas tam yojayet pare | 
pratyayena vind mokso hy asraddheyo vimohitaih \\ 15 Il 
tad artham etad uditam na tu moksopayogadah | 

ity tice paramesah Srikulagahvarasdasane \ 16 11 


"(The teacher) should 1) (first) block (rodhayet) the essence (fattva) 
(of the deceased person’s consciousness) by means of the Point (of the 
exhaled breath), and 2) pierce it with the Seed of Power (S). 3) He should 
(then) strike (ghattayet) (and catch hold of it) in the locus of Sound (of the 
inhaled breath), 4) beat it (and expand it out) with the Trident (AU). 5) 
(After that) he should beat (tadayeta) all the energies (kala) repeatedly (one 
by one), with the emission (Н) present within susumnd. Thus, that fettered 
soul (present in the corpse) trembles (kampate) or else raises the left hand 
(as a sign that the procedure has been effective). (The teacher) should then 
conjoin (the soul) to the supreme (reality). 

(The corpse trembles etc. because) those who are deluded would not 
believe that (the soul of the deceased) has been liberated without an 
assuring sign (pratyaya) (that it has taken place). It is (only) for that reason 
that this (sign) is mentioned (here), it does not aid (the achievement of) 
liberation." The Supreme Lord has said this in the venerable 
Kulagahvarasasana." (13-16) 


Here indeed (first of all), the teacher ‘should block (rodhayet) the 
essence (fattva)', that is, the Self of (his disciple,) the fettered soul, that has 
been dragged into the Heart ‘by means of the Point’, that is, the exhaled breath, 
by the process of the application of the Great Net,” and (block it,) at one with 


17 The method explained in the following verses is substantially that of the Great Net (see above, 
21/25-45). The soul of the deceased is attracted (Gkrsta) by the master, through his vital breath 
(sce TSà, pp. 175-176). The Point (bindu), according to Jayaratha, stands here for the prána, that 
is, the exhaled breath. ‘Fixation’ is the process whereby the master fixes the Self of the deceased 
into his own heart, that is, into his own Self. According to Jayaratha, the essence is transmitted 
through the Self (atman) of the deceased. The perforation is executed by means of the phoneme S, 
and consists in the piercing through the inner wheels (cakra) of the deceased, starting with the 
heart. (see TSà, p. 176). The shaking/jolting is performed in the place where is the sound arises, 
by tearing apart the knot of Rudra. After this, the soul is fixed with the Trident, that is, the 
phoneme AU, at the extremity of the Cavity of Brahma. Finally, emission, the phoneme H, 
assimilates and becomes one with all the sixteen kalas, which are the energies of exhalation 
(apana) of the deceased. (Concerning the sixteenth kald, sce above, 4/92-95ab). In the TSA 
(p.175), Abhinavagupta explains: ‘After having projected, in the (reverse order, which is that of) 
involution, the mantras on the dead body, the teacher, making use of the method of the Net, must 
attract (the soul of the) deceased, and immediately after, perform on the dead body the operations 
of fixing, perforation, assailing, etc., making his own vital breath pass through the heart, throat 
and forehead of the dead body.” 

1 Read moksopayogadah for moksopayogyadah. 

? The use of Para bija — SAUH — here is clear proof that this procedure is drawn from а Trika 
Tantra. Thus the Kulagahvara, which Abhinava himself tells us is his source, was certainly a 
Trika Tantra. 

? Read mahajalaprayoga- for mahdjdlayoga-. 
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himself, in (his) heart. Then after that, having entered"! into the Central Abode, 
and by rising from that (heart) onwards progressively upwards, he should pierce 
(through the inner centres) with the seed-syllable of Power, that is, he should 
pierce through it with the phoneme of Nectar (S). After that “һе should strike 
(ghattayet) (and catch hold of it) it in the locus of Sound (of the inhaled 
breath)', that is, by breaking apart Rudra's Knot, he should lay hold of the 
pulse (spanda) (of consciousness). Then again after that, he should open up the 
inside of the Cavity of Brahma with the seed of the Trident (AU). After that, by 
the upward flowing emission (H) that rests on the all-transcending plane, in 
accord with the teaching that the individual soul consists of sixteen energies," it 
‘beats’ all the sixteen energies of the moon ‘repeatedly (one by one)’, that is, it 
seizes hold of them as undivided from itself. Due to that, the fettered soul that is 
to be saved *trembles' *or else raises the left hand'. Then after (this) sign (that 
the procedure has been effective) has arisen, (the teacher) ‘should conjoin (the 
soul) to the supreme (reality)'. The meaning is that he should conjoin (the 
soul) to the Self, which is full (and perfect) consciousness. 

If this sign is totally (ekantatah) without application (for the attainment 
of) liberation, then of what use is it? With this doubt in mind, he says: 


mAN reme: етае: i 
südhyo ‘numeyo moksádih pratyayair yad atindriyah | 


The liberation and the like (of the deceased), which is the goal 
(sadhya), is beyond the senses, and (so) can (only) be inferred (as having 
taken place) by means (of outer) validating signs.” (17ab) 


Here (in this case) also, there is a different (rite taught) in another 
scripture. Thus he says: 


The Procedure according to the Diksottara 


їчї ч giei uve и 


diksottare ca puryastavargarpanam ihoditam W 17 || 

Here (in this regard), the Diksottara teaches (another rite, that 
involves) the offering (and elimination of the constitutive elements of the 
subtle body, that is) the City of Eight (puryastaka)."" (17cd) 


He teaches that: 


?! Read pravisya for pravesena. 

22 fayaratha is quoting a part of the following line drawn from the Trisirobhairava, quoted above 
in ТАу ad 3/138-141 (137cd-141ab) and ad 5/64cd-66ab: “(Тһе wise) say that there is an energy 
(kala) which is (immortal) Nectar within man, who consists of sixteen energies (kala)." 

® This is Abhinava's comment. 

™ The City of Eight (puryastaka) is the subtle body that transmigrates after death, carrying with it 
the individual soul, of which it is then the body. See above note, 8,465 to 8/163cd-165ab (163- 
164). 


TANTRALOKA 351 
В: яба met ed чета. 
Бышад арр wfemfeg: 1 22 1 
quia fre vn wei qud | 
зле wate зета ает g %% d 
чч ао? асат emen ё: | 


tadvidhih srutipatre ‘bje madhye devam sadasivam | 
isarudraharibrahmacatuskam pragdigaditah 11 18 11 
püjayitvà Srutisparsau газат gandham vapurdvayam | 
dhyahamkyti manas ceti brahmádisv arpayet kramát \\ 19 11 
etesam tarpanam krtva Satahomena daisikah | 


The procedure for that (is as follows). (The teacher should first) 
worship in the centre of a lotus with four petals the god Ѕайабіуа, and (on 
the petals, clockwise) beginning from the east, the group of four, namely, 
Īśvara, Rudra, Visnu and Brahma.” Having done so, he should offer 
(them), in due order, beginning with Brahma, the mind, ego, and intellect, 
(the two subtle elements of) hearing and touch, and (then) the two bodies of 
taste and smell, respectively. The teacher (does this) having offered libation 
to them with a hundred fire offerings. (18-20аЬ)2* 


2 These five are the Causal Deities — karanadevatd. In other contexts, they appear as the Lords of 
the five gross elements, along with a sixth, who governs the mind (manas). See above, 15/209ab- 
211. 

2 24/18-20аЬ is a summary of Diksottara 16/20-28ab, which 


is follows: 


puryastakarh nyased devi parivarena desikah | 

pürvam adikramenaiva Sabdadinarh yathakramam W 20 I| 

tegün tu tarpanam krtvà Satam ekaiva homayet | 

evar hute Sate devi pürnáhutyà (.-hutyamh) tu patayet | 21 11 

tata$ Sabdafi ca ѕрағќай са $uddhe brahmani vinyaset | 

газат vai vinyased visnoh ғара gandharh (>gandhas) tathaiva ca \\ 22 V 
rudratattve tu kartavyam desikena mahátmaná | 

ahankáras tathà buddhir tévare tan tu vinyaset || 23 1 

manas tu (> тапазат) vinyased devi tattve caiva sadasive | 

nyaste puryastake devi pürnühutyà tu patayet | 24 I| 


“О goddess, the teacher should first of all deposit the City of Eight, (consisting of the 
subtle element of) sound and the rest, with the retinue in the original sequence in due order. 
Having offered libation to them, he should offer just one hundred oblations. О goddess, having 
made a hundred offerings to the fire in this way, he should (conclude) with the offering of a full 
oblation. (20-21) 

Then he should deposit 1) sound and touch in the pure Brahman. He should (then) 
deposit 2) taste, which belongs to Visnu. The great souled teacher should (then) make (a similar 
deposition of) 3) form and smell within the Rudra principle (tattva), He should deposit 4) the ego 
and the intellect in Ї<уага and, О goddess, he should deposit 5) the mind (manas) in the principle 
of $айайуа. О goddess, once the City of Eight has (thus) been deposited, he should offer a full 
oblation. (22-24) Diksortara 16/20-24 


brahmonkarena devese brahmavisnü tu homayet | 
p. 1059) pürnahutyà tu devesi patayet susamahitah V 25 11 
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w aAA cen quemad u 20 и 


esd sámnyásiki diksa puryastakavisodhani || 20 11 


This is the rite of initiation through deposition (sarinyasiki)," which 
purifies (and so eliminates) the City of Eight. (20cd) 


"The body' (of these subtle elements is their) essential nature (rüpa). 
They should be offered in due order to Brahma and the rest. That is said 
(elsewhere):”* 


‘At the end of the purification of the energies (kala), (the teacher) 
should project Brahma, the Lord of (one of the five) causes, (onto the southern 
petal of the lotus,) having first invoked him with his name (preceded by the 
syllable) OM and offered him libation. He should then abandon sound and touch 
within it . He should always offer taste, which is a part of the City of Eight, 
to Visnu. . . . Then (having uttered) the syllable OM, invoked Rudra, and 
established (him on his petal of the lotus), he should worship him. Then, O 
goddess, he should deposit the (essential) nature of smell” of that fire offering 
made to Dhruva (ie. I$vara). . . . Having invoked Iga with his own name 
preceded by OM, he should worship him. Having worshipped, offered oblations 
and lustration to two parts (of the City of Eight,) namely, the intellect and ego, 


rudraí ca isvarafi caiva rudronkürena homayet | 
sadàsivasya tatvasya nidhanena tu homayet ll 26 Il 


ikramenaiva grahakah parikirtitàh \ 27 W 
iyarh sanyàsini (> sarnyásini) айа kathità tava Sobhane | 


О mistress of the gods, he should offer oblation to Brahma and Visnu with a Brahma 
Откага. О mistress of the gods, the well-attentive (officiant) should (then) offer a full oblation. 
He should offer oblation to Rudra and Ї<уага with a Rudra Ornkdra. He should offer oblation to 
the principle of Sadasiva as the conclusion. (Then) the great souled teacher should offer a full 
oblation. (These) are said to be the recipients (gráhaka) in accord with the (standard) sequence 
beginning with Sakala. О fair lady, I have told you this, the initiation by deposition (sarinyasini).’ 
(25-28ab) 


The Causal Deities in relation to the City of Eight 


Direction | Deity Principle 
Above Sadasiva Manas 
East lévara | Ego and Intellect 
South Rudra Form and Smell 
West Taste 
North Brahma_| Sound and Touch 


27 The translation of this expression accords with the usage found in the equivalent passage in the 
Diksottara that Abhinava has presented in brief. 

?5 We have seen that 24/18-20 is a summary of Diksottara 16/20-28ab. Abhinava himself states 
his source in 24/17ed. However, the following reference presented by Jayaratha is not drawn from 
there. Indeed, one would not expect it to be, as Jayaratha has not quoted the Diksottara anywhere 
because, no doubt, he did not have access to it. In this case, he managed to locate a reference in 
another source that teaches a procedure that coincides closely with the one in the Diksottara. 

? Read gandhariipam for gandhariipe. 
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and invoked Sadasiva whilst uttering the root Mantra, he should deposit the 
mind, which is (the remaining) part of the City of Eight, onto the Lord (of the 
corresponding) cause." 

Its Purpose (tatprayojanam) 


Having explained its purification (samskara) in this way, he (now) 
states its purpose. 


yee = + хатат: | 

WT Фат = Фо һә fray 6 и g 1 
sb simam weet uae | 
smera vifa wash g 23d 


puryastakasyabhave ca na svarganarakadayah | 

tathà krtvà na kartavyar laukikam kificanapi hi W 21 11 
ийат $rimüdhavakule Sasanastho mrtesv api | 
pindapatodakasravadi laukikam parivarjayet V 22. 


And when there is no City of Eight, there is no heaven, hell or the 
like. Having acted (and performed the rite) in this way, no common worldly 
(i.e. Vedic smarta) practices (laukika) of any kind should be observed at all. 
It is said in the venerable Madhavakula, that he who observes (its) teaching 
(sasana) should avoid common (smarta) practices (laukika) such as giving 
alms, (offering) streams of water and the like, even though they relate to 
the dead.” (21-22) 


(The word) ‘and’ indicates the cause. (Having performed the rites) ‘in 
this way’, that is, in the aforestated manner, one should do what is enjoined in 
one’s own scripture. Thus, he says: 


fie ase cart saree war d 
AACA AMAA d 33 I 


Sivarh sarnpüjya cakrarcam yathásakti samacaret | 
kramat tridaSamavirSatrimSavatsaravasare |\ 23 11 


Having worshipped Siva fully, he should perform the worship of the 
assembly (of initiates) (cakrarca) to the best of his ability, every third, tenth, 
twentieth? and thirtieth day (of the month) in due order, for a year. (23) 


5% The Màdhavakula is the fourth satka of the Jayadrathayamala. Unfortunately, I could not trace 
this reference there, nor in the other three satkas, 
* Read —уйп$а- for —trirnśa-. 
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The ‘third’ (days) secondarily characterizes the first and fourth (day) 
also, and the ‘tenth’ the eleventh as well." 
He concludes (this topic) with the first half (of a verse). 


татаад ЧЕЧ: | 
йу ukto ‘ntyestiyago ‘yam paramesvarabhasitah | 


Thus (we have finished) the presentation of the sacrifice of the last 
rites, taught by the Supreme Lord.” (24ab) 


This is the auspicious end. 
The one called Jayaratha has written this clever commentary on the 
twenty-fourth chapter. His triumph (jaya) (and excellence) is perceived (by all) 


by virtue of his skill in the (performance of the rites of) initiation. 


This is the twenty-fourth chapter of the venerable Tantralokaviveka, 
called the Explanation (prakasana) of the Last Rites. 


? See below, 28/36-39ab and 28/82cd-111. А 
3 Once again, Abhinava is probably referring in this way to Sambhunatha. 


CHAPTER TWENTY-FIVE 
The Fashioning of the Offerings to the Ancestors! ($raddhaklrpti) 


May (the teacher) who bestows Siva, presiding over the terrible body 
which is phenomenal existence, and is as if bestowing existence all around, 
prevailing in the hearts of (His) devotees, be auspicious (Siva) for the wise 
(satàm). 


In order to teach the ritual procedure for the worship of the ancestors 
(Sráddha)? he says with the second half (of the verse begun at the end of the 
previous chapter): 


ae Ята: sfmreresfer Pred 2 1 


atha §raddhavidhih $rimatsadardhokto nigadyate | 1 I 


We will now explain the ritual procedure for the worship of the 
ancestors (sraddha) taught in the venerable Trika (scriptures).* (1) 


Surely (one may ask), where is this ritual procedure for the worship of 
the ancestors (sraddha) taught in the Trika system (trikadarsana)? With this 
doubt in mind, he says: 


er fadt атаач | 
siddhatantre sücito ‘sau mürtiyaganirüpane | 


This is mentioned in the Siddhatantra, in the course of describing 
the Worship of the Icons (mürtiyaga).* (1-2ab) 


! This chapter corresponds to the second half of chapter nineteen of the Tantrasdra, that Abhinava 
says concerns sraddhadiksd. It is performed after the antyasarnskaradiksà taught in the previous 
chapter. 

2 The sraddha — the ‘postmortem offering’ — is a funeral rite that involves the offering of food to 
the ancestors. Monier-Williams explains in his dictionary that $rüddha is ‘a ceremony in honour 
and for the benefit of dead relatives observed with great strictness at various fixed periods and on 
occasion of rejoicing as well as mourning by the surviving relatives. These ceremonies are 
performed by the daily offering of water, and on stated occasions by the offering of pindas or 
balls of rice and meal to three paternal and three maternal forefathers, i.e. to the father, 
grandfather and great grandfather. It should be borne in mind that sraddha is not a funeral 
ceremony (antyesti) but a supplement to such a ceremony. It is an act of reverential homage to a 
deceased person performed by relatives, and is moreover supposed to supply the dead with 
strengthening nutriment after the performance of the previous funeral ceremonies has endowed 
them with ethereal bodies. Indeed, until those antyesti or ‘funerary rites’ have been performed, 
and until the succeeding first srüddha has been celebrated, the deceased relative is а preta or 
restless wandering ghost and has no real body [only a subtle one — liigaSarira]. It is not until the 
first rüddha has taken place that he attains a position amongst the pitrs or Divine Fathers in their 
blissful abode called pitrloka. The sraddha is most desirable and efficacious when performed by a 
son.’ 

5 See also below, 28/8-9. 

* This rite is also called the Sacrifice of the Assembly (cakrarca). Trika Tantras and others 
consider it to be the most important rite initiates may participate in. See below, 28/60cd ff. In 
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(The word) *mentioned' (refers to something) that is not said directly 
by oneself. As is said there (in the Siddhayogesvarimata): 


*Or else one should feed Tantric adepts (virabhojana) in the house of 
the deceased.’ (Again): ‘It should be given during the season for the worship of 
the ancestors . . .’° 


The Purpose of the Rite (prayojanam) and 
Times When it Should be Performed 


aren faga т faf. oso 
зав Taste єтї mr umm d 

at af чөө aria: oqdaq i 3 и 
яя етта бае ӘТ | 


antyestyà suvisuddhanam asuddhanam ca tadvidhih W 2. M 
tryahe turye ‘hni da$ame mási тйзу adyavatsare | 
varse varse sarvakalam kàryas tatsvaih sa pürvavat || 3 11 
tatra prágvad yajed devam homayed anale tathà | 


That ritual procedure is for those who have been fully purified by 
the funerary rite (antyesti), as well as those who have not been purified. It 
should be performed by (the teacher) along with his own (close associates, ) 
as before, on the third, fourth and tenth day (from the time of death), every 
month in the first year, and (subsequently) every year at any time 
(sarvakala). One should worship the deity as before, and offer oblations into 
the fire. (2cd-4ab) 


‘Those who have not been purified’ by the funerary rite (antyesti) 
itself, not by initiation etc. ‘Along with his own (close associates) means 
along with his own disciples and sons etc. ‘It’ is the ritual procedure for the 
worship of the ancestors (Sraddha). 

He says what is particular about the procedure here (in this case). 


28/61, Abhinava confirms that this Worship of the Icons is taught in the SYM. These gatherings 
in which the rite is performed collectively take place on various occasions, one of which is when 
offerings are made to the ancestors (see below, 28/76cd-78ab) The Krama version of the 
Mürtiyága is presented in chapter 15 of the Ajnakhanda of the МВТ in 15/96cd ff. The Krama 
related material there was probably lifted from the Kramasadbhava. 

* Neither of these two references from the SYM can be traced in the short edited recension. 
Anyway, Abhinava himself tells us that the rite for the ancestors is just ‘mentioned’ in the SYM, 
in the course of discussing something else. Clearly, sráddha was not treated in detail in the long 
recension either. 
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Identifying the Fettered Aspect with the 
Experient thereby Becoming Siva 


wdr Adee этат Fe god 
pari wie deat Adedi d 

элет qur wafers d ure fara: a d 
«їзє a: чаї Четата | 
Sree тот ser теча і = 1 


tato naivedyam eva prag grhitva hastagocare 11411 

gurur annamayim ќакііт vrmhikam viryarüpinim | 

dhyátvà tayà samavistam tarn sadhyam cintayet sudhih W5 W 
tato ‘sya yah pásavo *rn$o* bhogyarüpas tam arpayet | 
bhoktary ekatmabhavena Sisya ittham Sivibhavet 11 6 II 


Then, having first taken the food offering (naivedya) in (his) hand, 
meditated on the nourishing (brmhika) power (within it), which is made of 
food and whose nature is lity (virya), the wise teacher thinks that (the 
deceased) for whom (this rite is performed) (sadhya) is completely 
penetrated by it. Then, having done that, he should offer that fettered 
aspect (of the deceased's soul), which is (the residual consequence of his 
Karma that) is to be experienced (bhogya), into the experiencing subject 
(bhoktr) in a state of identity with him. In this way, the (deceased) disciple 
becomes Siva." (4cd-6) 


© The version quoted by Кѕетагаја (sce following note) reads pasavdmso for pasavo ‘то. There 
is no other variant. 
7 Ksemaraja quotes the text of TA 25/5-6 in his commentary on chapter 18 of the Netratantra, 
where the procedure for the offering of food to the ancestors ($raddha) is taught. He does not say, 
as he normally would, that he is quoting from his teacher's Tantraloka. Introducing this passage in 
NTu ad 18/119ab, he says that ‘there (with regards to that), the procedure for the offering of food 
to the ancestors according to the Siddhànta is generally well known (prasiddha). However, it is 
stated (in the following passage) in accord with manner of offering the food taught in the secret 
procedure (rahasyavidhi).’ tatra saiddhantikaSraddhavidhis tavat prasiddhah, rahasyavidhau tu 
ity evar naivedyanivedanayuktyaivoktah. It is possible to take rahasyavidhi, ‘the secret 
procedure’, to be the name of the source text. The possibility that Ksemarája is referring to the 
procedure taught in the Siddhatantra in this way is doubtful, as he goes on to quote a passage 
corresponding to TA 24/6cd-10ab, saying that it is from the Siddha. But if he is referring to the 
SYM, then 2cd-4ab is most probably also drawn from there. Despite these uncertainties, T take 
2cd-6 to be drawn from the SYM. Verses 7 and 8 are Abhinava’s analysis, as Jayaratha maintains. 
Anyway, it is clear that there are two Saiva mortuary rites. One is Saiddhantika, which 
is publicly performed, and so is ‘generally well known’. The other is a private (‘secret’) rite for 
Kaula (in this case Trika) initiates. It may be performed by itself or after the basic common, 
purificatory, mortuary rites. Abhinava does not specify, but clearly this may be Saiva or Smárta, 
in line with the Saiva scriptures that tend to either eliminate Vedic ritual or, as we have seen, 
supplement it with a Saiva counterpart. Newar Kaula initiates perform a separate, additional 
mortuary rite apart from the smarta one for a deceased initiate, in the course of which the mantra 
the deceased has received is returned to the teacher from whom he received initiation. 
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The meaning of (the statement that the deceased soul is) ‘completely 
penetrated by it’ is that it possesses a state of oneness with it. ‘That’ fettered 
aspect (of the soul of the deceased) which is (what remains of the consequences 
of his Karma that) is to be experienced (bhogya). ‘In this way’ means by 
abandoning the state of a fettered soul and attaining oneness with the 
experiencing subject. 

Having analysed that, he explains it. 


sare ayes ЇЇ Were AAT: | 
Ms аата таті qui бейе: no 1 


bhogyatanya tanur deha iti pasátmakà matah | 
Sraddhe mrtoddhrtàv antayage tesam Sivikrtih 117 W 


The body, the other body,’ and that which is to be experienced 
(bhogya) (as the consequence of Karma) are considered to be fetters 
(pasatmaka). 'They are made one with Siva in the course of the worship of 
the ancestors (Sraddha), in (the rite that serves to) rescue of the dead, and 


in the (funerary rite, which is) the last sacrifice.’ (7) 


(The subtle body is) *the other", that is, separate from the experiencing 
subject (bhoktr), because it is an object. Thi: he meaning. 

Surely (one may ask), the initiate after death spontaneously becomes 
one with Siva. So, of what use are the last (funerary) rites etc. for him? There (in 
that case) also, there should be just one procedure, the purpose of which is to 
eradicate (any) transgression (there may have been) of the Rule. What is the use 
of these many (procedures)? With this doubt in mind, he Says: 


таа (їчтї ef катере | 
чей mrina ad faf RA a с 


ekenaiva vidhanena yady api syat krtürthatà | 
tathàpi tanmaytbhavasiddhyai sarvam vidhirh caret | 8 11 


Although the purpose is achieved by just one of (these) procedures, 
even so, in order to achieve a state of oneness, (the teacher) should apply all 
the procedures. (8) 


(The teacher) ‘should apply’ (all the procedures) for (a disciple) who 
aspires to liberation. 


* This is probably an allusion to the subtle body that transmigrates, that is, the City of Eight 
(puryastaka). See above, note 8,465 to 8/163cd-165ab (163-164). 

° This is the subject of Chapter Twenty-one. 

' This the subject of Chapter Twenty-four. 

!! See TSà, p. 176 where his view is confirmed. 
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Dag fart wow | 
Sq Wal genae FAT g < и 


bubhuksos tu kriyabhyasabhiamanau phalabhümani | 
hetū tato mrtoddhürasraddhàdy asmai samacaret || 9 |l 


In the case of (a disciple) who desires worldly benefits, (the teacher) 
should perform (the rites) to rescue the dead, and make offerings to the 
ancestors (Sraddha) etc. for (his benefit, on the basis of the principle that) 
an abundance of ritual and practice are the causes of (a correspondingly 
great) abundance of fruits.” (9) 


And it is said (in the scriptures also): 

‘Although (the purpose is accomplished by just performing) the last 
rites (antyesti), for those who have been purified by initiation and knowledge 
and are free of Impurity, even so one should make offerings to (them as) 
ancestors (Sraddha), in order to complete the (enjoined) procedure.’ 


A man of knowledge has no need of anything at all. Thus he says: 


No Procedure is Necessary for the Deceased who Knows Reality 


TOTAAL g Я уаң | 
зт атата Sere 1 2o dg 


tattvajnanarkavidhvastadhvantasya tu па ko ‘ру ayam | 
antyestisraddhavidhyadir upayogi kadácana || 10 11 


None of these procedures, be it the last rites or the offerings to the 
ancestors etc., is ever of any use (and serves no function) for one whose 
darkness (of ignorance) has been dispelled by the sun of the knowledge of 
reality. (10) 


Surely (one may ask), it is seen to be the (common) observance (йсйга) 
that distinguished people (mahájana) worship the (sacred) Wheel etc. on the 
anniversary of the death of men of knowledge also. So how is it that (he has) 
said this? With this doubt in mind, he says: 


12 Cf. above 16/193cd-196ab. Ksemaraja quotes the text of TA 25/5-6, saying it is from the 
Siddhatantra (see following note). The preceding lines (2cd to 4) may well also be drawn from 
there. Verses 7 and 8 are Abhinava's analysis, as Jayaratha maintains. A quotation ad verse 9 is 
not the source of that verse. Jayaratha does not identify it. 
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The Days of the Teacher's Enlightenment and Birth 
are Sacred Days (parvan) 


Wi qp qe теленең | 
aaraa RA чеч watt 2? d 


tesam tu gurutadvargavargyasabrahmacarinam | 
tatsantanajusam aikyadinam parvadinam bhavet || 11 Il 


The day on which the teacher (guru), his family, those who belong 
to it, and fellows (who have attained) oneness (with Siva) (aikyadinam) is, 
for those who belong to his (family and spiritual) lineage, a sacred day 
(parvan). (11) 


‘Teacher’ is an adjective of the sacred day. His family’ are (the 
teacher's) wife and son etc., and ‘those who belong to it’ are, for example, the 
son of the sons. ‘The day (they attain) oneness (with Siva) (aikyadinamy is 
the day they die, because (it is then that they attain) union (sáyujya) with Siva. 

He (now) explains why the word ‘parvan’, that is, ‘sacred time’ is used 


here. 


"ep fe аймай антет чате WM | 


yada hi bodhasyodrekas tadà parvaha püranát | 


(The Lord) has said that a sacred time (parvan) occurs if there is an 
(overflowing) abundance (udreka) of awakened consciousness (bodha). It is 
then called a ‘parvan’, because it fills (with consciousness) (piranat).'* 
(12ab) 


The Supreme Lord ‘has said’. According to Him a sacred time (parvan) 
is one that fills consciousness. 

And so, moreover, like the day he attains oneness (when he dies), so too 
his birthday is a sacred (feast) day for those who belong to his (family and 
spiritual) lineage. Accordingly, he says: 


эе нї Чч чаї атча: u 23 и 


Janmaikyadivasau tena parvant bodhasiddhitah \\ 12 11 


13 In other words, it is a *guruparvan', that is to say, a sacred day dedicated to the commemoration 
of the teacher. 

^ The parvan (lit node, juncture) are special days of the year when auspicious celestial 
conjunctions occur. The etymology proposed by Abhinavagupta (from — pR, to fill) (see below 
28/14cd-18ab), is purely a didactic one; even so, it indicates what these days are understood to be 
by him, and so Gnoli has accordingly translated the word parvan as ‘tempo di adempimento’ — ‘a 
time of fulfilment’. The awakened consciousness — bodha — is pouring out of the officiant, filling 
the vital channels of those who have died with its wakeful and awakening vitality. 
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Two days, namely, that of (the teacher’s) birth and that of (his 
realization of) oneness (with Siva when he died) are sacred (feast) days, 
because (they both celebrate) the attainment of consciousness. (12cd) 


The Procedure for the Channels of the Breath 
(nadividhih) 


Waa Чет HTT «ӘТ: | 
ает ang: 9: ФАТА: d 3 o 
Jr: затеагатат аа абаң, 1 


putrako ‘pi yada kasmaicana syad upakarakah | 
тайа matuh pituh śakter vamadaksantaralagah W 13 11 
nadth pravühayed devayarpayeta niveditam | 


If a spiritual son is also to help someone (who has died), he should 
make the channels (of the vital breath) on the left, right and middle, of (his) 
mother, father and consort (Sakti) (respectively), flow (by blowing into 
them), and offer (the food) presented (niveditam) (to them), to the deity 
(deva). (13-14ab) 


By the word 'also' is meant that not only the teacher or the adept 
(sádhaka) (but also a spiritual son may do this). By father and mother is also 
intended here the teacher along with his wife. 

Nor is he voicing just his own idea. Thus, he says: 


нета ч аач Раң i ex i 


Srimadbharunatantre ca tac chivena nirüpitam 11 14 ll 


15 In this inner sráddha, the father, mother and wife are represented by the major three channels of 
the breath, Presumably the vital breath or life force is made to flow through one or other of these 
three channels in the corpse, according to whether it is that of one of these three — mother, father 
or consort (Sakti). 

As the teacher and his wife are considered to be like parents, the teacher’s apprentice — 
his ‘spiritual son’ — can perform this inner sráddha for them. Although Jayaratha understands that 
the word ‘also’ indicates that the ‘spiritual son’ can also do this, not just the teacher or an adept 
(sddhaka), it may be more correct to understand that Abhinavagupta means that the spiritual son 
can also do this. Adepts (sadhaka) do not normally officiate in rituals for others. 

In éráddha ceremonies, balls of rice mixed with black sesame seed (tila), called pinda, 
are offered as food to the ancestors. These are placed in a row and offered one after another. The 
primary recipients are the paternal ancestors, and so in most variants of the rite, there is only one 
row of balls. Here the model is three such rows, for paternal, maternal ancestors, and those of the 
wife (normally the man does this). They are interiorized by homologizing them with the three 
channels of the vital breath of the deceased. Note that the central channel — susumnd — is that of 
Sakti, the consort, who is his spiritual power. Just as the life force flows through the three 
generations of ancestors to which the rows of pindas are offered, so too does the vital breath in 
these three channels. Just as the pindas are offered to strengthen and sustain the life of the 
ancestors in their world, so too the vital breath is made to flow through these channels in the 
corpse. 
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And that (procedure) is described by Siva in the venerable 
Bharunatantra.'5 (14cd) 


He explains the method (yukti) to make the channels flow (with the vital 
breath). 


TERREA a ат ааа | 
marae аа fata afar RA 24 od 


tadvahakalapeksa ca kāryā tadrüpasiddhaye | 
svacchandyenatha tatsiddhim vidhinà bhavina caret V 15 11 


In order to attain (Siva’s) nature, (the officiant) should perform 
(the sacrifice)" in accord with the time the (breath) flows. Now (he may 
also) practice (caret) that accomplishment (siddhi) freely (as he wishes), by 
means of the procedure that will be (explained shortly). (15) 


(The officiant) should pay attention to the time of the spontaneous flow 
(of the breath) of these left and other channels, as taught (in the following 
verse): 


‘In the morning of the day of the equinox (visuva),'* the right channel 
(of the vital breath) flows. In the evening, the other one, and the one in the 
middle in between (them), by the yogi’s own (free) will.’ 


Or else, having ordained (vidhaya) (its) accomplishment by his own 
power alone (independent of such considerations), he should make the channels 
(of the vital breath) flow (with the breath) by means of the procedure that will 
be explained. This is the overall intended sense. 

The procedure taught here in one's own scripture, which concerns all 
(types of initiates), beginning with (the basic) regular one (samayin), is the 
correct one (to follow), not the (Vedic) one which is commonly practiced 
(laukika). Thus, he says: 


16 The reading in the printed edition is -bharunatantre, which Gnoli silently emends to — 
varunatantre. Bharunda is listed as one of the eight Matatantras associated with the 
Brahmayamala (alias Picumata) in the Saiva canon, according to the JY (MS Kh заіка 1 fl. 179b). 
Bharundi is listed as one of the eight Tantras of the Mata division of the sixty-four Bhairava 
Tantras listed there (Dyczkowski 1988: 115,121). MS T reads -bhirundátantri for - 
bharunatantre, which supports a possible emendation to bharundatantre. Bherunda is the name of 
a Yogini. She appears as the fifth the of the sixteen Nityas worshipped in Sricakra. Her visualized 
form (dhyana) and Yantra are described in chapter ten of the Tantrarajatantra. Admittedly, no 
text with this name has been traced, nor indeed have I come across references to it. 

7 The feminine Айгуй – ‘should be performed” indicates a feminine substantive, to which it refers, 
This is presumable "ist meaning ‘sacrifice’. Thus, in the following verse (25/16), the rite is 
called ‘cakresti’ — ‘sacrifice of the assembly’. 

1 Concerning the equinoctial day, see above, 6/167ff, especially 6/200cd-204ab. 

' [s this verse drawn from the Bharunatantra? 
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The Worship of the Assembly When Performing 
Sraddha for the Ancestors 


ч=п cum ат ята требат оң | 
ч vate: чаъ я ч vae (б: 1 #6 1 


yasya kasyapi và §raddhe gurudevagnitarpanam | 
sa cakrestih bhavec chrauto na tu syat pāśavo vidhih | 16 11 


The lustration of the teacher, deity and fire that is done in the 
course of making offerings to the ancestors (fraddha), for whomsoever (it 
may be performed who is initiated), is a sacrifice of the assembly 
(cakregti)." The procedure should not be Vedic (frauta), which is (meant 
for) the uninitiated (pasu)." (16) 


The cause of the absence of the Vedic procedure is that (the soul) is not 
uninitiated? (into Saivism). 

In order to present in this way also the means (that accomplishes the 
goal), that which obstructs (its attainment), and the (scriptural) authority here 
(for this), he says: 


эа wem are бгааг бег a: 1 
AA dfe maaa Ч (аҹ 1 849 di 
атре ТИТА РНТ | 

BA этат g 1 


Srimaukute tathà coktam Sivasastre sthito ‘pi yah | 
pratyeti vaidike bhagnaghantavan na sa kificana W 17 I 
tathoktadevapüjádicakrayagantakarmaná | 
rudratvametyasau janturbhogandivyansamasnute || 18 11 


And the same is said in the venerable Mukuta (where we read): ‘he 
who has been a follower of Siva’s scriptures and returns to those of the 
Veda is, like a broken bell, that is, nothing at all. In the same way, thanks to 
the worship of the deity (in the manner) described in the beginning, and the 
sacrifice of the assembly (cakrayaga) at the end, the (deceased) person 
assumes Rudra's state, and attains divine benefits (divyabhoga) (thereby). 
(16-18) 


2 Also called cakrayaga, this is a gathering of initiates who together perform the Каша rite of 
Adiyaga — the Foremost Sacrifice. See below, 28/60cd ff. for an account of this rite. 

21 T have chosen not to follow Jayaratha’s explanation here. 

22 Read apasuvatvam for pásuvatvarh. 

? [n other words, he experiences what the deity does. 
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(A Saivite who returns to the Vedas) is ‘like a broken bell’. A broken 
bell cannot perform its function, nor even that of a metal. Thus, the condition it 
assumes is that of having fallen from both. This the meaning. Thus, he says he is 
‘nothing at all. 


зт FA: uml aT этет | 


айа vacmah sphutarn Srimatsiddhayam пайісағапат | 


We will now talk clearly about the movement through the channels 
(of the breath) (nadicürana), (as it is taught) in the venerable Siddha. 
(19ab) 


He paraphrases the book called Siddhayogisvarimata:> 


ат aAA art «тї эйт 1 #8 и 
чачтай at ast ает къа | 
чт атеРт ur чең c3 WT зо oq 
этч fab чс ает ет ат | 


ya vahayitum isyeta пайт tam eva bhàvayet \\ 19 11 
bhavandtanmayibhave sa náàdi vahati sphutam | 
yadvà уйһауйит yesta tadatigam tena рапіпа || 2011 
арїдуа kuksim namayet sa vahen nadika ksanat | 


(The officiant) should meditate (bhavayet) on the channel he wishes 
to cause to flow (with the flux of the breath). When the channel is in a state 
of oneness (tanmayibhava) with the meditation (bhavana), it clearly (begins 
to) breathe. Or else, in order to make (the breath) flow (within) that 
(channel) he chooses (to do so), having pressed that part (of the body) with 
the (corresponding) hand, he should incline the abdomen (of the corpse). 
(Then that) channel immediately (begins to) transport (the flow of the 
breath). (19cd-21ab) 


‘That’ ((channel) he chooses) is one amongst them, that is, (the one on 
the) left etc., (which he chooses) in accord with the recipient etc.” for whom 
(the procedure) is meant. ‘Or else’, as (this procedure) does not pertain to yogis. 

Having taught the procedure concerning the channels (of the vital 
breath) in this way, he explains that the reason for making offerings to the 
ancestors (srdddha) is to bestow (on them) worldly experience (bhoga) and 
liberation. 


* Read -siddhāyām for —siddhaye. 

® nádicárana is not treated at all in the short recension of the SYM, and the two verses Abhinava 
quotes here are not found in it. 

? Read patrady- for matrady-. 
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The Bestowal of Worldly Benefits (bhoga) and Liberation 
(bhogamoksadanam) 


wd sepe simus» od 
жї RANT 99 99 фея d 


еуат $ráddhamukhenàpi bhogamoksobhayasthitim | 21 11 
kurydd iti sivenoktam tatra tatra krpālunā | 


In this way, (the teacher) may even, by means of the offerings to the 
ancestors (Sraddha), generate the condition (for his deceased disciple) in 
which he enjoys worldly experience, liberation or both, as compassionate 
Siva has declared in various places (in the scriptures). (21cd-22ab) 


Surely (one may ask), it is said that initiation by itself is the means to 
(both attaining) worldly benefits and liberation. So how is it that that is possible 
by just observance (carya), such as the offerings to the ancestors (éráddha), 
also? With this doubt in mind, he says: 


бта sata ef: и 22 1 
wigan quadam еч | 


Saktipátodaye jantor уепорйуепа daisikah 1122.11 
karoty uddharanam tattannirvanayasya kalpate | 


Once a descent of the power (of grace) has arisen for someone, 
whatever be the means the teacher applies to extract (him from his fettered 
state) serves to extinguish it (nirvanaya) (and liberate him). (22cd-23ab) 


He justifies (this teaching) with logical argument. 


sad taeat fe cu пача: p 33 1 
Suri panam WWE d 


uddhartà devadevo hi sa cacintyaprabhavakah 23 || 
ирйуат gurudiksádi dvaramatrena samsrayet | 


Indeed, the one who rescues (all) is the God of gods (Himself), and 
his power is beyond conception. He resorts to a means, be it the teacher, 
initiation or the like, solely as (His) instrument. (23cd-24ab) 


And nor is this argument (yukti) our own idea alone. Rather such also is 
the (teaching that) has come down (through the scriptures) (двата). Thus, he 
says: 
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Sh AAT ATT Y I 


ийат Srimanmatangakhye muniprasnàd anantaram Il 24 || 


It is said in the venerable (Tantra) called Matanga, after the sage's 
question." (24cd) 


Thus, he states the sage's question there. 


gaama hamdr mdr fe d 
warrant WD mee: WWE d 3* od 
yee fay: em УРА ЧОЁТ: | 
чатта fe uf ҮЧҮ fre и 96 1 


muktir vivekat гапуйпат dīkşāto yogato yadi | 
caryamatrat katham sā уйа ity atah samam uttaram || 25 |l 
prahasyoce vibhuh kasmàd bhrantis te parameituh | 
sarvanugrahakatvam hi samsiddham drsyatürn kila W 26 11 


“If liberation (is attained) by discriminating (viveka) between the 
metaphysical principles (tattva), initiation or Yoga, how can it (be attained) 
by (observance and right) conduct (сагуй) alone?" Then, the all-pervasive 
Lord, smiling, uttered the corresponding answer: *How has (this) your 
delusion (arisen)? It is well established (and recognised) that the Supreme 
Lord graces everybody. See (for yourself)!" (25-26) 


That is said there (in the Matangatantra): 


‘Liberation (is attained) by discriminating (viveka) between the 
metaphysical principles (tartva), that is, by reflecting (pravicáratah) on (the 
nature) of Earth and the rest (of them). Another (liberation), which is well 
ascertained, is by means of initiation, and that (teaching) has assumed a place in 
the section concerning ritual (kriyapáda). A third is accomplished by what is 
stated in the section concerning Yoga," and that too is taught (as sound). 
(However) how could the fourth be well-accomplished by (right conduct and) 
observance (сагуй) alone, (and why) should (that) be taken up? ! When there is 
knowledge of Siva, sever the sprout of ignorance concerning Ме.??? 


27 The following e is not found in the vidyapada of the Matarigatantra, which is the only 
section (pada) of this lhantágama that has been edited. It appears that this question introduces 
the section concerned with right conduct and observance (caryapada). See the following note. 

?* See above, note 15,36. 

? The edition of the MPA reads yogapadoktitah — ‘stated in the section concerning Yoga (and so 
is accomplished)’. 

? Instead of bhaver, the printed edition of the MPA reads vibho- ‘O pervasive Lord’. 

`! The printed edition of the MPA reads pravaktavya — ‘should be explained" for prapattavya — 
‘should be taken up’. 

? MPA caryapada 4/4-6ab. 
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‘Then’ means after the question. The ‘corresponding’ (answer) is the 
appropriate one. ‘See (for yourself)’, no one disagrees with this. This is the 
meaning. 

He justifies that this (teaching is sound) by presenting an example. 


Arerqedtfáwomfersrenfa fio ОҢ, | 

Het ат чє ат AN RPR | 909 d 
наан атата ці d! 

її этет я абе zen rat famfem d a6 od 
vada web ЭРЧ wf чї яч | 

praptamrtyor visavyadhisastradi kila karanam | 

alpam và bahu và tadvad anudhyà muktikaranam W 27 11 
muktyartham upacaryante bahyalingany amüni tu | 


iti jfiátvà na sandeha ittham karyo vipascità 1 28 11 
iyataiva katharn muktir iti bhaktirh parárn Srayet | 


The (apparent external) cause (of death), whether it be much or 
little, of a man whose time has come to die, is poison, illness, (wounds made 
by a) weapon or the like (but this is not the ultimate cause). Similarly, these 
(rites) with external (visible) signs are (only) secondarily said to serve (as a 
means) to liberation. The (essential) cause of liberation is devout meditation 
(anudhya). Once a wise man has understood this, he should not cultivate 
(any) doubt about how liberation (is possible) by just this (practice of right 
conduct and observance alone). Accordingly, (leaving all else aside,) he 
should dedicate himself to supreme devotion (alone). (27-29ab) 


Poison and the like, ‘whether it be much or little’, is the (apparent) 
cause of death of one whose death is immanent; but that is not its immediate 
(direct) (saksat) cause, which is (in actual fact) the coming to an end of the 
worldly experience (allotted to him by his Karma). Similarly, the primary cause 
of liberation is *devout meditation', the sole characteristic of which is a 
descent of the power (of grace), in accord with the view that *peoples' devotion 
arises by his grace alone." On the contrary, these (rites) with external (visible) 
signs such as initiation, because they are such, are secondarily said to be just 
(auxiliary) means (not ultimate causes). Thus, one should not doubt that 
liberation is possible by just (right conduct and) observance (сағуй), such as 
making offerings to the ancestors (srdddha) and the like. However, in this case, 
one should resort with strong determination (dardhyena) to devotion alone, so 
that this may be so. That is said there (in the Matangatantra): 


"The Lord, the emperor of all, smiling, then (said): “What is the cause 
of (your) delusion here (in this matter)? It is well-established (and recognised) 


? See above, note 21,20. 
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by the special vision of devout meditation that the Supreme Lord graces 
everybody. Signs, preceded by (the ingestion of) poison, disease, (wounds 
caused by a) weapon (and the like), make it in various ways apparent that a 
person's time to die has come. However, they are not the cause here of death, 
because (that does not take place as long as) the worldly experience (allotted to 
him by his Karma) has not come to an end. It is ascertained in the same way 
here also that observances (сагуй) and the like are clarified (in the scriptures and 
put into practice) due to the penetration (of grace) that comes about by the 
power (bala) of devout meditation. These (rites) with external (visible) signs are 
(only) secondarily said to serve (as a means) to liberation. The clear (internal) 
sign (which is significant) is unwavering devotion, brought about by a descent 
(of grace). 

(O sage, a man who is penetrated by devotion should worship (his) 
teacher until he is conjoined to the supreme plane by the Supreme Lord. 
Devotion is said to be of five kinds, (according to whether) the cause is made 
apparent by (the devotees’) speech, mind, body, action, and the apprehension 
(adhyavasaya) of (the intellect, which is) the heart). The Sivahood of the soul 
(puris) who, (tranquil and) content, is penetrated by that (devotion), its 
vitality always unrestrained, becomes (clearly) manifest.” 


He concludes this (topic) with the first half (of verse): 


se: ятата ан: 1 39 1 


uktah $ráddhavidhir bhrantigaratankavimardanah || 29 11 


(Thus) has been taught the procedure to make offerings to the 
ancestors ($raddha), which destroys the fear brought about by the poison of 
error. (29cd) 


This is the auspicious end. 


Jayaratha, of fine intellect, who is totally dedicated to the many kinds of 
procedures taught in all the Saiva scriptures (sasana), has explained the twenty- 
fifth (chapter of the Tantraloka). 


This is the twenty-fourth chapter of the venerable Tantralokaviveka, 
called the Explanation (prakasana) of the Rite of the Offering to the Ancestors 
(sraddha). 


™ The edition of the MPA reads pranastarágasya — *(whose) attachment has been destroyed’ for 
prasannabhavasya — ‘who is (tranquil and) content’. 

55 Read with the edition of the MPA, tayavistasya for tayd Sisyasya. 

* MPA caryapada 4/6cd-10, 13. I have added the translation of the two verses Jayaratha omits in 
brackets. 
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The Remaining Observance' 
(Sesavrttinirupanam) 


Siva's worship, that takes place by (the Lord's) will, conquers the 
universe marked with all things everywhere. That (teacher) with a fine mind 
(who is engaged in it) has a good mind to liberate (those) people who are (his) 
supplicants. 

Now, in order to teach the way of life that remains concerning those 
who have received initiation, he says with the second half (of the verse begun at 
the end of the previous chapter): 


adad Эта бча ает 1% ou 


athocyate Sesavrttir jtvatam upayogini V 1 11 


Now we will explain the way of life that remains (to be observed 
after having received initiation) (Sesavrtti), which is of benefit (for one's life 
and the good of all) living beings." (1) 


Surely (one may ask), (everything that needs be done is) done by just 
(receiving) initiation alone, in accord with the teaching that ‘(just) initiation 
alone (by itself) releases (the soul) and so too leads it upwards to Siva's 
abode." So of what use is the teaching concerning the way of life that remains 
(to be observed after having taken initiation) (sesavrtti)? Taking this doubt into 
consideration, referring first of all to the different types of initiation, he explains 
(their) purpose. 


The Purpose of the Remaining Observance 
(prayojanam Sesavrtteh) 


«ат че SGT UT ebd d 
wr fiu mma таті GUT ат R и 


! This is an important chapter. Неге Abhinava teaches the daily rites a Trika Saivite should 
perform for the rest of his life, after he has received initiation. This is his ‘remaining observance’. 
He also teaches the attitude of mind with which he should do that, charting the flow of divine 
forms and their perceptions that emerge from the initial precognitive impulse that blossoms out 
into ritual action, All ritual action takes place reflected within the inner mirror of consciousness 
and its outer counterpart — the sacrificial surface (sthandila), as it does in every outer locus of 
deity. This chapter is accordingly said in the colophon to deal with the Rite of the Worship of the 
Sacrificial Surface. The name given here to this chapter is drawn from Abhinava’s list of contents 
found at the end of Chapter One, above. 

2 In the concluding line of this chapter (i.e. 26/76cd), Abhinava says that it deals with ‘the 
sacrifice offered to the sacrificial surface (sthandilayaga) which is part of the regular (daily) rite." 
In other words, not all the regular rites and practices the initiate should engage in on a daily basis 
are described here. 

? Ksemarája cites this line in SvTu ad 11/1992. Unfortunately, all he says about its source is that 
‘this has been established elsewhere" (iti hi pratipaditam anyatra). 
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аа bahuprakareyam Sraddhanta уа prakirtità | 
sa samskriyayai moksaya bhogayapi dvayaya va || 2 11 


This initiation, which is said to be of many kinds, (ranging) up to 
the one for the offering to the ancestors, serves (according to its type) to 
purify, bestow liberation, give worldly benefits, or both (the latter).* (2) 


He elaborates on this (view). 


Teacher Instructs as to the Daily Conduct, 
Including Ritual and Mantra 


wa Чаба ат dar arena Wr d 
этчї «p umen weüfererg 3d 


warren тат 3p Ачтатейаа чц, | 
wed Yarra emper v 


tatra samskarasiddhyai уй diksà saksan na mocani | 
anusamdhivasad уй ca sáksün moktri sabijika V 3 Il 
tayobhayya diksità ye tesám ájivavartanam | 
vaktavyam putrakadinam tanmayatvaprasiddhaye | 4 11 


There (in that regard), the initiation which serves to accomplish (a 
preliminary) purification does not liberate directly. The one that is directly 
liberating, (chosen) in accord with (the teacher's) unifying intention 
(anusandhi),’ is one ‘with seed’. It is necessary to explain to those spiritual 
sons and others who have been initiated with this one out of the two, how to 
behave up to the end of their life, so that they may attain oneness (with the 
Lord when they die). (3-4) 


"There', in this way, there are four kinds of initiation. 1) One (type of 
initiation) is said to be a means to purification (sarmskaranimitta), and (differs) 
according to the unifying intention (anusarhdhana) (of the teacher, as to whether 
it should serve) for those who desire worldly benefits or aspire to liberation. 2) 
(Another type of initiation) is imparted to the adept (sddhaka). It is not 
immediately related (to the attainment of liberation,) as it is primarily (meant) 
for (the attainment of) worldly benefits, and so does not liberate (the disciple) 


* Initiation is of various kinds. The initiation of an ‘extraordinary’ adept is imparted in order that 
he may obtain worldly benefits, and that of a spiritual son ‘with seed’, to attain liberation. They 
qualify to practice Yoga and acquire knowledge of the scriptures. Thus, they are preparatory 
purifications rather than direct means. On the contrary, the initiation of an *ordinary' adept, which 
serves to attain worldly benefits, and that of a spiritual son ‘without seed’, to attain liberation, are 
direct means (see above, 15/1). The two types of initiation that concern Abhinavagupta here are 
the indirect ones to which he refers. The first, which concerns the adepts, can liberate directly, 
independently of intermediated fruits. In the text of the TSa, I judge that the part ya ca tadasaktàn 
prati moksadiksd is a gloss of some readers. 

5 See above, 16/169-175. 
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directly. The meaning is that it is not liberating. 3) Again, that (initiation) may 
also be without seed. (However,) in order to preclude (that possibility,) it is said 
that ‘it is one ‘with seed”. In the case of an (initiation) without seed, there is по 
(particular) way of life that remains (to be observed after receiving it) 
(Sesavrtti). This is because the fetter of (having to observe) the Rule has been 
purified (and removed). And he will say: 


‘who could say (anything) about the way of life that remains (to be 
observed after having received initiation) (sesavrtti) to those (two) who are 
‘spontaneously realized’ (sarmsiddhika) and ‘without seed’? 


4) The spiritual sons, who have been initiated with the initiation which 
is, as stated, of two kinds (with and without seed), should be told how they 
should behave up to the end of their lives, so that they may attain oneness with 
consciousness (after death), without (any) impediment. 

Surely, the devout observance of the regular and occasional (rites) etc. 
is said to be the manner in which an initiate should live the rest of his life, as a 
means to both worldly benefits and liberation. Should the adept or the spiritual 
son maintain that observance without distinction, or not? With this doubt in 
mind, he says: 


gyd {цайт crafagearead: | 

уят ufu ат fe еттт ood 
ча: Ч ері ars AeA GA | 
чета аі yard цес] a Aad gogo 


bubhuksor và mumuksor và svasamvidgurusastratah | 
pramandd уй sariskriyayai diksa hi gurunà krtà W 5 11 
tatah sa sariskrtam yogyam jhatvatmanam svasasane | 
taduktavastvanusthanam bhuktyai muktyai ca sevate 11.6 11 


Whether it be for one who desires worldly benefit or aspires to 
liberation, the initiation that is authoritative by virtue of one's own 
(illumined) consciousness, the teacher and the scriptures, is performed by 
the teacher in order to purify (him). Thus, once (the initiate) has known 
himself to have been purified and worthy (to follow) his own scriptures, he 
adheres to the devout observance of what they teach, in order to (attain) the 
worldly benefit (he desires) and liberation. (5-6) 


The initiation is performed by the teacher for *one who desires worldly 
benefit or aspires to liberation', on the basis of the authority characterized as 
one's own consciousness, the teacher and the scripture, in accord with the 


* Below, 26/10ab. 
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teaching that ‘this knowledge has three sources of conviction. . . .'" (He does 
this) ‘in order to purify (him)'. ‘Thus’ by virtue of the initiation, once the one 
who desires worldly benefit or aspires to liberation *has known himself to be 
worthy (to follow) his own scriptures', because he has been purified, “һе 
adheres to the devout observance' taught in his own scripture, such as daily 
worship. The meaning is that he should do this (for all the teachings) without 
distinction. 

Surely (one may ask), should one tell the way of life that remains (to be 
observed after having taken initiation) (Sesavrtti) to one who does not possess а 
reflective awareness of his own in this way, or not? With this doubt in mind, he 
says: 


этятёчстатая ПУ жать | 
Terenas qunm aay 1 o и 


acaryapratyayad eva yo ‘pi syad bhuktimuktibhak | 
tatpratyühodayadhvastyai brityat tasyapi vartanam 17 || 


One should explain the way of life (vartana) (that remains to be 
observed after having taken initiation) also to one who enjoys both worldly 
benefits and liberation, by virtue of (his) experience (pratyaya) of the 
(oneness of) the teacher (with the deity) (acaryapratyaya), in order to 
eliminate (any) impediment to that (realization). (7) 


In this way, the situation is just the same in the case of one who 
possesses (this) insight of himself (svapratyaya) also, as it is for one who finds 
it in his teacher. Thus he says: 


таң redi ard Tge emm q | 
Wage unrevaedfaenfexemen ug 


svasamvidgurusamvittyos tulyapratyayabhag api | 
Sesavrttyà samádesyas tadvighnadiprasantaye M 8 1 


(Similarly), the way of life that remains (to be observed after having 
taken initiation) should also be taught to one who has the same insight (into 
the Siva nature of) his own consciousness and that of the teacher, in order 
to quell obstacles etc. to that. (8) 


7 This statement is drawn from the Nisatanatàntra, and is quoted above in 4/79a and ad 4/78cd-79. 
The passage from which it is drawn is quoted in full in TAv ad 13/197-198. The same statement 
with a slightly different wording is also found in other Tantras. See above, 4/41cd-42ab and note. 
* Jayaratha does not tell us what this impediment may be and to what. However, we have seen 
above in TÁv ad 26/4 that he says that the observance of an appropriate way of life, which 
includes the regular performance of the required rites, is maintained so that the initiate ‘may attain 
oneness with consciousness without (any) impediment’. 
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Again, if one is dependent on (something) else (other than oneself) in 
some respect (ekdntatah) or not at all, what is the use of observing (a particular) 
way of life that remains (after having taken initiation)? Thus he says: 


я: aden чїЧапїбєїсөт g чї Per d 
wera чтетёчстатёя Fae aa 
a Чч wr asa | 


yah sarvathà parapeksam ujjhitvà tu sthito тїй! | 
pratyayád yo ‘pi cācāryapratyayād eva kevalat V 9 11 
tau samsiddhikanirbijau ko vadec chesavrttaye | 


(However,) he who, having abandoned dependence on anything else 
in all respects, and abides (well established) by virtue of his own 
(validating) experience (pratyaya) (of his Siva nature), as well as one who (is 
such) solely by virtue of the experience (pratyaya) of the (oneness of) the 
teacher (with the deity) (is liberated in this life). Who could say (anything) 
about the way of life that remains (to be observed after having received 
initiation) (Sesavrtti) to those (two), who are ‘spontaneously realized” 
(sarnsiddhika) and ‘without seed’" (respectively)? (9-10ab) 


Surely (one may ask), if this is so, is their condition (vartana) (just one 
of dullness,) like that of a piece of wood or a wall or like that of an illiterate 
peasant? With this doubt in mind, he says: 


marry g at зо и 
«їчї waged еф qa i 

їз ЧЧ: PATATA: 1 9 
ая feat ТЇЙ: eager бта | 
qdfermrerafed чэт prede i 23 и 
Ает dui чат рэт эч: | 
чатта: fea ЧЇ: 1 93 и 
amda ч deb sper fadfum | 
emere a arene Aafia gar и ах od 
wart Rrra gare Тїї аре | 
veri чите Freer 1 #4 и 


? Sec above, 4/42cd-43ab. 

"^ See above, 15/31. The reader may recall that initiates ‘without seed’, like the aged, sick, 
women, children and kings, are exempted from the regular observances. By ‘seed’ here is meant 
the observance of the rules and rites etc. to which the initiate is bound, 


374 CHAPTER TWENTY-SIX 
yaam ArenA | 
qa fra aA go wd 1 $& od 


kramát tanmayatopāyagurvarcanaratau tu tau V 10 Il 
Sesavrttyartham nityanaimittike bruve | 
kümyavarjarà yatah ката citras citrabhyupayakah V 11 11 
tatra nityo vidhih sandhyanusthanam devatavrate | 
gurvagnisastrasahite рӣја bhütadayety ayam MW 12.11 
naimittikas tu sarvesam parvanàm püjanam japah | 
visesavasatah kifica pavitrakavidhikramah M 13 11 
ücáryasya ca dikseyar bahubheda vivecita | 
vyakhyadikam ca tat tasyadhikam naimittikam dhruvam \\ 14 || 
tatradau Sisave brüyàd gurur nityavidhim sphutam | 
tadyogyatam samalokya vitatavitatatmanam M 15 11 
viryavyaptyadiyogyatam | 
drstva Sisye tam evasmai mülamantrari samarpayet I 16 11 


These two (the spontaneously enlightened and the initiate without 
seed) are intent, respectively, (on practicing) the means to (attain) a state of 
oneness (with Siva by the goddess’s grace) and worshipping (his) teacher. 
(10cd) 

There (in that context), for the purpose of the remaining (post- 
initiatory) observance (Sesavrtti), I will teach" the regular (nitya) and 
occasional (naimittika) (rites, omitting the optional (magical) (kamya) 
(ones), for desires are (very) varied, and so too (equally) diverse are the 
means (to their attainment)." (11) 


" Read bruve for dhruve (Sanderson 2006: 25, n. 26 and Gnoli). 
” The division of the rites i — permanent or regular, periodical — naimittika, occasional, 
devoted to special event son, etc.), and kamya — optional, voluntary (for example all 
the rites of magic exorcism, etc.) is a basic common formulation. For the value attributed to these 
terms by Abhinavagupta, see below, 28/1-5. Note that Abhinavagupta here excludes from his 
dis n rites that are performed to fulfil a specific desire (Айта) and so are voluntary (kamya). 
Such rituals are performed by adepts (sádhaka), that is, those initiates who, rather than desiring 
liberation, wish to have worldly benefits and rewards (bubhuksu) (see above, 15/21-34ab and 
notes). These are obtained by performing magical rites. They are a significant part of the rites 
taught in the Tantras but, as one would expect, they are more prominent in some and less in 
others. They cater for special needs and so are not part of what initiates are obliged to do. 

Although, Abhinavagupta, in accord with the Tantras that are his sources, is not solely 
concerned with initiates who seck liberation, his preference for them is clear. The ultimate goal is 
liberation, although initiates may also receive rewards (bhoga) in this life as well, and were seen 
to do so. The sddhaka, in this scheme, is solely concerned with the attainment of yogic and 
magical powers — siddhi. Abhinava does refer to him and accepts his ambitions as valid, however 
Abhinava excludes kamya rites from his concerns, underscoring that they are not essential, and so 
contain the sádhaka's ambitions. Abhinava cannot and does not wish to deny that magical rites 
are effective and serve a function; after all, they are taught in the scriptures. A striking example is 
the Tantrasadbhava, a Trika Tantra, that dedicates substantial space to magical rites, thus making 
them a feature of scriptural Trika. Moreover, they may also have positive advantages and results, 
for example in times of war. 

Sanderson (2006: 25) notes that, although it is true that liberation is the goal for just a 
few in non-Tantric Hinduism, ‘here it is the path of power and rewards followed by the sadhaka 
which is by far the most exacting and disruptive of ordinary life. . . . To be safely on the path to 
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There, the (daily) regular prescribed (rites comprise) the devout 
observance of the (three) junctures (sandhya) (of the day at dawn, midday 
and sunset), the worship of the assembly of deities," along with the teacher, 
the fire and the scriptures, and (the practice of) compassion for living 
beings (bhütadaya)." The occasional rites (comprise) worship on all the 
sacred days (parvan), the repetition (of mantras) required for special 
(occasions), and the liturgy of the rite of the (offering to the deity of a) 
sacred thread.” (12-13) 

This initiation, which is of many kinds and has been discussed 
(here), is that of the teacher. In addition to that, the explanation (of the 
scriptures) and the like are also certainly occasional. (14) 

There (in that case), the teacher should first clearly explain to his 
disciple the regular (daily) ordinance, after having examined his 
competence (for it). Then, once he has seen that the disciple is qualified (to 
realize) the vitality (virya), pervasion (i.e. the domain of their application), 
and the rest of the main and other mantras, which are more or less 
extensive, (the teacher) should impart the root mantra (SAUH) to (his) 
disciple. (15-16) 


"These two are intent, respectively, (on practicing) the means to 
(attain) a state of oneness (with Siva by the goddess's grace) and 
worshipping (his) teacher’, because (the ‘spontaneously realized" 
(samsiddhika) one) is intent on reflecting on the goddess of his own 
consciousness, and the one ‘without seed’ is such because of the devotion he has 
for his teacher. As was said before: 


‘He in whom this sound discriminative reasoning (sattarka) (arises 
spontaneously) by itself is fit in all respects (to perform any ritual, practice any 
form of spiritual discipline, and initiate others), He has been both initiated (as a 
disciple), and consecrated (as a teacher, directly) by the goddesses of his own 
consciousness." 


liberation [the aspirant] needed only to have passed through the ceremony of initiation and then 
maintain a comparatively moderate discipline of rituals and observances. The religious activities 
of the sádhaka were much more complex, time-consuming and intense; and they required him to 
adopt observances (vratam, niyamah) in such matters as dress, food, residence and behaviour 
which segregated him, sometimes dramatically, from the normal social world. Liberation, then, 
was the more accessible of the two goals of the Tantric Saivas; and it was this accessibility, 1 
suggest, which lead the cults to take firm root in Indian society." 

' Read devatavrate for devatàvraje. 

14 This entry appears to be anomalous, perhaps the text is corrupt. 

15 Concerning all these rites see below, Chapter Twenty-eight. The scriptures do not all agree on 
which rites are to be considered as ‘regular’ (nitya) or ‘occasional’ (naimitika). Although one 
would logically expect the rites performed on sacred days (parvan) and that of the sacred thread, 
which are fixed every year, to be regular rites, they are considered to be occasional by the 
scriptural tradition accepted by Abhinavagupta. See below, 28/5, and also TVDh 3/29cd-30 and 
Tantroccaya 9. Also Tantrasára Gnoli 1990: 209-210. 

16 Above, 4/42cd-43ab. Also quoted above ad 15/15cd-16. 
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"In the case (of the initiation) ‘without seed’ (the teacher) should, on the 
contrary, remove all the restrictions imposed by the rules (the initiate *with 
seed’) should observe. (The disciple) is liberated solely by the initiation itself, 
due to (his) constant devotion for God and the teacher." 


As desires are various, (the magical rites) by which they are mediated 
are various. Thus, because they are neither regular nor occasional (rites), these 
(optional magical rites) are not mentioned here. ‘In addition (to that)’, because 
the spiritual son etc. is not competent (there to explain the scripture and the rest, 
which only the teacher can do). ‘After having examined his competence’, the 
procedure should be explained to the disciple extensively, or else the main 
Mantra should be given to him. It is otherwise with one who is not such (i.e. 
competent). 

Thus he says: 


чега гат dm багета а: | 

ч ңе ara Sea: хат CHER 1 2 di 
mper qnm umeennfadnf ат oa 
ратата] Fata: wen ee 
faad тту ат fat fet as: d 

sme nere afar (анте w 9 1 
чїч Aa aaa mu Я age: | 

Paa ягъ] AAA d 2o d 


tacchastradiksito hy esa niryantrácárasankitah | 

na mukhye yogya йу anyasevatah syat tu yogyatà \\ 17 Il 
sádhakasya bubhuksos tu sadhaktbhavino ‘pi và | 
puspapatavaSat siddho mantro ‘rpyah sádhyasiddhaye V 18 ll 
vitate gunabhüte và vidhau diste punar guruh | 

jñātvā 'smai yogyatasaram samksiptam vidhim acaret || 19 11 
tatraisa niyamo yad yan mantram rüpam па tadguruh | 
likhitva prathayec chisye visesàd iirdhvasasane || 20 || 


(The teacher may assess that the disciple who) has been initiated 
into a (higher) scripture (Sastra), (but) has doubts (and is inhibited) about 
(observing) the conduct without restrictions (niryantra), (it teaches) is unfit 
(to receive and practice) the main (mantra). (If so, the disciple) may 
(acquire that) competence by practicing other (mantras).'* (17) 

(The teacher) should give the Mantra (indicated by the place in a 
diagram drawn for that purpose) onto which a flower falls (cast there by 
the disciple). So that (they may) accomplish the (chosen) goal, (it is given to 


" Above, 15/31. 
"5 Lit. ‘by serving others’ — anyasevátah. 
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three types of initiate, namely) an adept (sadhaka), one who desires worldly 
benefits, or one who is about to become an adept. (18) 

Once the procedure has been taught, either at length or in brief, 
and the teacher has ascertained the essence of (the disciple’s) competence,” 
he should perform the brief form of the procedure (for his benefit).” (19) 

The (main) rule there (in that case) is that, whatever be the form of 
the Mantra (màntram rüpam), (the teacher) should not reveal it to the 
disciple in writing, especially (if it is one belonging to) a higher teaching. 
(20) 


(The manner of conduct of the higher Tantras is) ‘without restrictions’, 
that is, free of thought constructs. ‘Another (mantra)' is one that is not the 
main опе. ‘An adept (sadhaka)' is one who has received that initiation (given 
to an adept). ‘One who is about to become an adept’ is one who will be given 
that initiation. ‘In brief’ means not at length. “There (in that case)’, when the 
brief essential procedure is performed. ‘A higher teaching’ is that of the 
Trikakula and the like. 

He (now) logically justifies this (teaching). 


Mantras are Letters, even so they are Powerless if Drawn from a Book 


гат aor =: чуге: Ч 9 | 


табаа та ент aa: Pret 22 и 
Рг at wat ай: dior ФЧ: 


ERI ART Чатта НЕ: 1 99 1 


mantra varnatmakas te ca paramarsatmakah sa ca | 
gurusamvidabhinnas cet sarkrümet sā tatah sisau 21 11 
lipisthitas tu yo mantro nirviryah so ‘tra kalpitah | 
sanketabalato ndsya pustakat prathate mahah 1 22 \| 


Mantras are letters by nature," and these are essentially (forms of) 
reflective awareness. And if that (reflective awareness) is not separate from 
the teacher's consciousness, that (consciousness) can be transmitted from 
that (teacher) to the disciple. 

*A written Mantra is devoid of vitality. It is (something that has 
been) conceived (kalpita) here.” Due to the strength of the (linguistic) 


? Read yogyatäsārar for yogyatárn ѕағат. 

% This is, apparently, the rite of transmission of the mantra. 

?! Cf. mantra varnatmakah sarve varnah sarve Sivatmakah | 

“АП mantras are letters by nature and all letters Siva.’ This is the second line of a passage quoted 
by Jayaratha above ad 12/24cd. He identifies the source there as the Sarvavira. In the PTv (p. 235- 
236), it is identified as the Sarvacara. Cf. also a quote from the Rauravágama (Rurutantra) above 
ad 1/46 where, with a very similar wording, mantras are identified with deities. 

22 Powerful, effective mantras are taken from scripture, and so are coming from the deity. They 
are not ‘conceived’ here in this world by some human agent. 
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convention (that obscures it),” its glorious power (mahah) is not perceived 
from a book.’ (21-22) 


‘And that’ reflective awareness (is transmitted) ‘from that’ teacher (if) 
‘that’ teacher's consciousness consists of reflective awareness. (A written 
Mantra) ‘is devoid of vitality’, because it is devoid of reflective awareness. The 
sense is that (the reflective awareness which is Mantra) it is ‘not separate from 
consciousness’. 

Surely (one may ask), what is the authority (for the injunction that) the 
vitality of Mantra should not be explained (akathana) from a book? With this 
doubt in mind, he says: 


yamang гати T: | 
pustakadhitavidyas cety uktam siddhamate tatah | 


Thus, this is said in the Siddhamata, with regards to Vidyas learnt 
from books.” (23ab) 


One should lay stress in this way on the vitality of Mantras (as the most 
important consideration). This is the essential purport (of what is being said) 
here. 


Thus, he says: 


19 чае а ЇЧ wag п 23 1 
а хаант: Эрт: ЧЇЙ ӨРТ sft 1 
sft сат qe: Чи чата: и 9% gd 
«її тї unfer сат fafü wu | 


ye tu pustakalabdhe ‘pi mantre viryam prajanate | 23 11 
te bhairaviyasamskarah proktah samsiddhika iti | 

iti ]ййїуй guruh samyak paramanandaghirnitah | 24 Il 
tadrse tadrse dhamni рӣјауйуа vidhim caret | 


?! Whether a particular mantra or part of it has some literal meaning or not, the power of the 
mantra lies in the power of the awareness of the one who recites it. By ‘awareness’ is meant a 
direct apprehension unmediated by thoughts and notions. These are clothed in language 
constituted of words that convey the meanings that convention assigns to them. A mantra is 
‘meaningful’ in a different sense: it heightens and deepens awareness of the Deity which is its 
object and of which the mantra is the body. 

24 Cf. above, 4/66-69ab. Mantras are male mantra deities, and Vidyàs are female mantra Deities. 
According to Tórzsók (1999: 228), verses 22 to 23ab are probably a paraphrase of SYM 1/11 ff., 
that teaches that mantras should not be written in books, and that they are not effective if not taken 
from a teacher. Verse 21 appears to be Abhinava’s gloss. In verse 24, however, Abhinavagupta 
reverses this injunction by saying that those who can obtain the vitality of mantra even from 
books are as good as initiated. Concerning the nature of mantras, see above, 16/250 ff. and 4/66 ff. 
concerning learning mantras from books. 
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Those who know the vitality present in a mantra, even if it has been 
obtained from a book, are said to have been purified by Bhairava 
(Himself), and are spontaneously realised (sarnsiddhika).* (23cd-24ab) 

Once the teacher has understood this clearly (samyak) and is 
inebriated with supreme bliss, having worshipped (the Lord) in each abode 
of that kind (that is, within each competent disciple), he should practice the 
procedure.” (24cd-25ab) 


Having worshipped (the Lord) ‘in each abode of that kind’, that is, as 
befits a competent disciple. This is the meaning. 

The teacher should take care here (in this case to maintain) secrecy. 
Thus, he says: 


The Teacher Imparts Trika Mantras in Secret 


"rfr ari Aare emp 1 35d 

am eae Telfair aa: | 

зї Ва Ys чат “ТӨП: 1 96 1 
заета! yat абат wmefememp | 

ая неї аре ате estan equ и wed 
FEAT ATT YAT | 

ча: тат erred ЧАҢ 1! 26 od 

Зат чі э i Чэй АТЧА: | 
yathdnyasisyanusthanam nàányasisyena budhyate \ 25 Il 
tathà kuryád gurur guptihanir dosavati yatah | 

devinàm tritayam suddharn yad và yamalayogatah | 26 Il 
devim ekam atho Suddham vaded và yamalatmikam | 
tatra mantram sphutam vaktrád gurunopamsu coditam | 27 11 
avadharyapravrttes tam abhyasyen manasa svayam | 


tatah susiksitam sthanadehantahsodhanatrayim M 28 11 
пуйзат аһуапаћ јарат mudram рӣјат kuryat prayatnatah | 


Just as one disciple does not know the religious practice (anusthana) 
of another, so too the teacher should act (in secrecy), for a breach of secrecy 
is a (culpable) defect. (The mantras) he should tell (his disciple) may be that 
of the triad of Goddesses, who may be pure (i.e. solitary), or in union with 
(their consorts). He may tell him (the Mantra of just) one goddess, pure (i.e. 
alone), or else in union (with her Bhairava)." (25cd-27ab) 


55 See above, 4/42cd ff. and 13/222cd ff. concerning these and other types of teachers. 
% бее above, 26/19. 
? Sce below, 30/9cd ff. 


380 CHAPTER TWENTY-SIX 


Once (heard) attentively” the Mantra from the teacher’s lips, 
whether clearly uttered or whispered, he should practice it mentally by 
himself until it is applied (pravrtti) (to his observance). (27cd-28ab) 

2 After that, he should perform the triple purification of the (outer) 
place, body and the inner (subtle body, as) taught previously in detail, and 
with effort, the deposition, visualization, repetition of Mantra, ritual 
gesture (mudra) and worship. (28cd-29ab) 


(A breach of secrecy is) ‘a (culpable) defect’. As is said elsewhere with 
the same intended sense: ‘Accomplishment comes by (maintaining) secrecy.” 
(The deity is) ‘pure’, (in the sense of) alone (without a partner). ‘Clearly’ 
means ‘aloud’. As is said (in the Svacchandatantra): 


‘(The Mantra) that is heard only by oneself is known as ‘whispered’ 
(иратҳи). One that others hear, О goddess, is said to be ‘aloud’.’” 


‘Until it is applied’ means up to the time when (one’s) religious 
practice (anusthana) begins. (This should be done as) ‘taught previously in 
detail’, that is, with the method (yukti) taught in Chapter Fifteen (above). 


The Daily Procedure (nityavidhi) 
He now teaches the (daily) obligatory procedure. 


Worship at the Junctures of the Day (sandhyopasana) 


ая wd {Әт AT maT чч 9% и 
фчтауаеФЧөч: Yat Ya Ta TET | 
snares: VIET I 30 d 
wif fer warn reme freer 1 
"meii a Wenperemewg: d 32 d 
erge wre at Wr | 

sri m Wem ARAT и 33 1 
ачта sque Чиге | 

эт ч wmesuamewmfex чең и 33 и 
Taree ата Я Я ATL | 


?* Read avadharyapravrttes for avadharya pravrttes. 

? The following passage up to 37ab is concerned with the performance of the regular rites at the 
junctures of the day (sandhya). Concerning such rites, see also SSP 1/2-67 and SVT 2/1cd-20. 

30 SvT 2/146cd-147ab. 

?! See 15/232cd ff. 
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tatra prabhate sambudhya svestam prag devatàm smaret | 29 11 
krtávasyakakartavyah Suddho bhütvà tato grham | 
GSrityottaradigvaktrah sthanadehantaratraye M 30 ll 

Suddhim vidhaya mantranam yathasthanam nivesanam | 
mudrapradarsanam dhyanam bhedabhedasvarapatah W31 I 
dehasudhivyomabhiisu manasá tatra carcanam | 

japar catra yathasakti devayaitan nivedanam || 32.11 
tanmayibhavasiddhiyartham pratisandhyam samacaret | 

anye tu pragudakpascaddaksadiksu catustayim || 33 || 
sandhyanam āhur etac ca tantrikiyarh na no matam | 


Having woken up at the crack of dawn, (the officiant) should first of 
all recollect his chosen deity, and then, having attended to his necessary 
(physical needs and so) purified (himself, he should return) home.” Then, 
facing north, after having purified the three, namely, the place, the body 
and the inner (subtle body), he should place the Mantras (each in their 
own) proper location, exhibit the ritual gesture (mudrá), perform the 
meditation (dhyana) within the body, vital breath, intellect, the sky and the 
earth, in accord with (their) differentiated and undifferentiated nature 
(bhedabhedasvarüpa), and worship there mentally. (He should) also repeat 
(the Mantra) (japa) here (on this occasion), and offer (all) that, to the best 
of his ability (yathasakti), to the deity." This should be done at each 
junction (of the day) (sandhya), in order to attain a state of oneness (with 
the Lord). (29cd-33ab) 

Others say that (the officiant) should face east, north, west and 
south," (respectively) in the four junctions. This is the view Tantrikas 
(hold); it is not ours.” (29cd-34ab) 


Again, he says (the following, in accord) with our own view. 
TA arena Wm Wm SED wget 3v d 
waa: читта wea PAIR | 


waged т: и зч d 
aA aM TEP MATT: | 


yasau kālādhikāre prak sandhya prokta catustayi | 34 11 
tam evàntah samadhaya sandhyam vidhim upacaret | 


sandhydcatustayikrtyam ekasyam athava Sisuh | 35 11 
kuryát svadhyayavijhanagurukrtyaditatparah | 


? Concerning the ritual ablution by which the officiant purifies himself, sce above, 15/38cd-79. 

? See below, 26/68ab. 

? Read -daksadiksu for —dasadiksu. 

3 Abhinava is clearly stating here that this procedure is Kaula. Although the basic daily procedure 
is Tantric, its Kaula roots are and must be maintained. 
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(The officiant) should attend to the prescribed (rite) for the 
junctions (of the day), inwardly contemplating the fourfold junction taught 
previously in the chapter concerning (the cycle of) time (projected into the 
cycle of the breath). Or else, the disciple who is dedicated to study, 
knowledge, the teacher and (his) duties etc. may, (if he so wishes to save 
time, condense) the operations to be executed in (all) four junctions into 
(just) one (of them). (34cd-36ab) 


The sense is that (he condenses all of them) ‘into (just) one (of them)’ 
(so that he may have more time), otherwise his study etc. may suffer loss 
(vipralopa). 

Surely (one may ask), how can the (ritual) action which should be 
observed in the four junctions (of the day when it) is done in just one junction 
be completed (in all respects)? With this doubt in mind, he says: 


mara Raana RAT: | 35 1 
aaea SIS PÀ zt | 


sandhyädhyānoditānantatanmayībhāvayuktitah | 36 Il 
tatsarhskāravaśāt sarvam kalam уй! tanmayo hy asau | 


(The officiant) is one with (Śiva) at all times, by virtue of the 
purification (sarhskära) brought about by the practice (yukti) of the state of 
identification (with Siva) which, without end, has arisen from the 
meditation (dhyana) (performed at) the junctures (of the day) 
(sandhyadhyana).” (36cd-37ab) 


The Regular Worship on the Sacrificial Surface 
(nityarca sthandile) 


Invocation (avahana) 


Tat атату vs qemsaefrq 36 d 
asad fry: ARa: | 


% See above, 6/63 ff. 

27 Here, it seems, Abhinava is alluding to the process of purification of thought (vikalpasarskara) 
that takes place not only by performing the daily rites at the junctions of the day, but especially by 
the purifying meditation mentioned in the previous verses, as well as that of the junctions 
projected into the cycle of the breath, as taught in Chapter Six. These are meditative practices — 
yukti. We have observed in many contexts that Abhinava considers ritual action to be liberating 
because the power of the reflective awareness with which they should be performed purifies 
dichotomizing thought processes. Here this is achieved by linking the outer observance with close 
attention to the phases in cycles of the breath that correspond to the outer junctions of the day. See 
above, Chapter Six. The practice there serves to annul the cycle of time by finding ‘gaps’ in the 
cycle of the breath that measures it. If the eternal ‘endless’ state of identification is achieved in 
one of these gaps, it not only annuls time, it covers all of it. Thus, attending to one juncture 
encompasses all of them. 
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"gps: ffe ad фот i 3 | 
этчї Wu ачта чатан: | 

ач wrfüseqsnfa чч uum 99: 1 3% 1 
TWAT FECT ERAT | 
Четата: Sear d vo d 
Tears dhenmenfexfme | 
айя GATT q3 d SSSUD qvi od 
Aaa wydfesuau p Ҹа: | 
vaai med ems 1 9 I 


tato yathestakale ‘sau рӣјат puspasavadibhih \\ 37 11 
sthandilàdau Sisuh kuryad vibhavádyanurüpatah | 
susuddhah san уїйһїт sarvam krtvantarajapantakam | 38 11 
arghapátram pura yadvad vidhāya svestamantratah | 

tena sthandilapuspadi sarvam samproksayed budhah M 39 Il 
tatas tatraiva sankalpya dvárasanagurukramam | 

püjayec chivatavistah svadeharcapurahsaram || 40 11 

tatas tat sthandilam vidhravyomasphatikanirmalam | 
bodhatmakam samálokya tatra svam devataganam M 41 11 
pratibimbatayà pasyed bimbatvena ca bodhatah | 

etad àvahanam mukhyam vyajanàn marutam iva | 42 11 


“Then, whenever he wishes, the disciple should worship on the 
sacrificial surface? (sthandila) etc. with flowers, wine and the like, 


3% The daily rites are described here from 26/37cd to 27/59 — these are Каша — and also above, 
15/115 ff. and 15/386cd ff., that is drawn from the MV and SvT 2/21-279. I take the entire 
passage from 26/37cd to 44ab to be taken from the Catuskapaficasika. Abhinava seems to be 
quoting it more literally in 43-44ab. There are parts incorporated into the previous verse. 
Abhinava continues by quoting the Nirmaryáda to remind the officiant that all this is in fact 
taking place within the ideal world. Deity is omnipresent. The invocation of the deity that implies 
that it moves from its abode to the place of worship cannot really take place. But this does not 
mean that the rite is futile and there is no need to do it. Rather it means that all that takes place is a 
purely mental projection sustained by the latent traces of past ritual action. Nor is stating this 
superfluous. The statement of ultimate truths serves to jolt the officiant's state of consciousness 
into one of immediacy, in which he realises that the sacrificial surface is the mirror of 
consciousness. It is from that and within that, that deity with its attendants and worlds arises and is 
worshipped. After citing the Nirmaryada to that effect (44cd-51ab), Abhinava continues the 
exposition of the ritual procedure. Once the deity has been invoked (37cd-44ab), it must then be 
worshipped (51cd-53ab). Probably Abhinava continues to draw from the same source from which 
he took the rite of invocation. If that is the Catuskapaficásika, it covers 26/37cd to 44ab 
(invocation), and then 51cd-53ab (libation and worship). 

39 The sacrificial surface — sthandila — is a low platform of earth on which the deity is invisibly 
installed and worshipped. The deity may also be worshipped in an abstract representation, termed 
an ‘unmanifest Linga’ (avyaktaliiga), or an anthropomorphic representation (a ‘manifest Linga’ - 
vyaktalinga), which may be an idol (pratima) cast in metal, a painting on a cloth (paja), or the 
outline of the deities or their seed-syllable mantras carved on a skull (tara) ог a substitute for it 
(below, 27/9, 19cd-28b). 
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according to (his) financial and other means. Being well-purified, and 
having completed the entire procedure up to the inner (mental) repetition 
of Mantra (japa), the wise (officiant) prepares the sacrificial vessel 
(arghapatra) in the same way as before, with (the appropriate) Mantras of 
his own choice (svesta). Having done so, he should sprinkle everything (with 
the liquid contained in it, that is), the sacrificial surface, the flowers, and 
the rest. Then, penetrated by Siva's state (sivatavista), having imagined that 
the doors, seat (of the deity), and lineage of teachers (gurukrama) are 
present there, he should worship them, after having worshipped his own 
body. 

Then, having gazed upon (and contemplated) the sacrificial surface 
(sthandila) (to be like a pure translucent) crystal, immaculate as a clear sky, 
and (perceiving) its essential nature to be consciousness, he should view his 
own host of deities present there as a reflection (pratibimba) (within it and 
himself,) as the oi al image (bimba) (emanated) from consciousness, like 
winds from a fan. This is the main (basic form of) invocation (avahana) (of 
the deity, on which all others depend). (37cd-42) 


"Then', after having performed the rites at the junctions (of the day). 
(The words) ‘on the sacrificial surface ete.’ (indicate that the description of) 
the regular daily worship (nityarca) has begun. (Having completed the entire 
procedure up to) ‘the inner (mental)’ (repetition of Mantra (japa)). (These 
words) declare that without having performed the (inner) mental sacrifice, there 
would be no competence (to perform) the outer sacrifice etc. (The manner in 
which the sacrificial vessel (arghapatra) is consecrated with the appropriate 


% Sanderson (1990: 169-170) explains that after the neophant's initiation, ‘daily recreating the 
база in mental worship, he summons from within his consciousness the deities it enthrones, 
jecting them onto a smooth mirror-like surface to contemplate them there as the reflection of 
his internal, Agamic identity. He aspires to know himself only as the nexus of dei , constituting 
for himself an invisible identity concealed within his worldly perception and activity, a heterodox, 
visionary Self of Power behind the public appearance of Purity sustained by conformity to 
orthodox society.’ 

Sanderson (1990: p, 73 n 7) points out that Abhinavagupta could be taken to mean that 
the worshipper is to look upon ‘his own host of deities’ (svarn devataganam) as both the reflection 
and as the original image. But that would amount to omitting the presence of the worshipper. 
Better then to take svam to be a substantive — ‘himself? — than an adjective ‘his own’. In his 
Tantrasara (p. 179), Abhinava himself explains that this is the correct interpretation, where he 
writes: tatra hrdye sthandile vimalamakuravad dhyàte svam eva ғӣрат yajyadevatdcakrabhinnam 
mürtibimbitam iva drstva’ — having meditated on that pleasing sacrificial surface as a perfectly 
clean mirror, and having seen his own form alone on (the surface of) that (mirror) as identical 
with the configuration of deities to be worshipped, as though the (visualized) icons (of those 
deities were) a reflection (of himself)." 

Note also that Abhinava is saying that the fundamental invocation of deity takes place 
within the domain of the Sámbhava state of pure consciousness, free of thought constructs, 
through the immediacy of its own self-reflective awareness. Such is the experience of 
Sambhavopaya, namely, that ‘everything is reflected within me, sustained by me, and withdrawn 
in the mirror of my own Siva consciousness.’ For this to happen, the officiant must be, as 
Abhinava says, ‘penetrated by Siva's state’, that is, experience sambhavasamávesa, which takes 
pace in Sambhavopaya. Here Abhinava adds another appropriate example to illustrate the etheric 
nature of deity, its manifestation, and the universe in which it arises, along with the worshipper, 
like wind generated from a fan. 
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Mantras is in the same way) ‘as before’ (in the procedure described in) Chapter 
Fifteen etc." ‘Clear’ (vidhra) (means) stainless (vimala). ‘There’, within the 
sacrificial surface, the nature of which is consciousness. The various mantras. 
‘His own’ (deity) is the one he wishes to worship (most intensely) 
(Griradhayisita). Yt is consciousness itself that is reflected externally, that has 
poured forth in this way and that, and so it is said to be (present there in the 
sacrificial surface) ‘as a reflection (pratibimba)’, and ‘as its original image 
(bimbay’ (which is the consciousness from which it is emanated). ‘This’ (is the 
main (form of) invocation), that is, the vision (of the deity) as the state of a 
reflection (of consciousness within consciousness by consciousness). 
Analysing the example, he explains: 


чач wena Sree: | 
зат Tra BERT AAT I L3 I 
ager TTA | 


sarvago ‘pi marud yadvad vyajanenopavijitah | 
arthakrt sarvagam mantracakram rüdhes tatha bhavet | 43 11 
catuskapaficasikayam tad etat tattvam ucyate | 


Just like air which, although present everywhere, produces its 
(own) effects (arthakrt), (only when) fanned" by a fan, so too the 
omnipresent assembly (cakra) of mantras (produces its effects) by 
mounting in this way (onto the sacrificial surface). This, its true nature 
(tattva), is explained in the Catuskaparicasika." (43-44ab) 


‘By mounting’, that is, by developing in this way within the sacrificial 
surface and the rest (of the places within which the deity is invoked). 'So too* 
(the assemblage of Mantras) produces its (own) effects. The Catuskapaficasika 
(i.e. (Fifty (Verses) concerning the Group of Four) is a particular book (which is 
so called because) it teaches (the nature of) the four things to be known, that is, 
emanation and the rest, and is of this length." This is the meaning. 

TThis is not only taught here. It is also (taught) elsewhere. Thus he says: 


Aires ч Tea eT n жп 


$rinirmaryádasástre ca tad etad vibhunoditam | 44 || 


4 See above, 15/146 ff. 
? Read —vijitah for —jivitah. 
* Read, as the metre demands, -paricàsikayarh for -paficásikaya. The name of this unknown work 


fourfold process of creation, persistence, withdrawal, and the Fourth state. But there is no 
evidence that he is right. Abhinava is not presenting Krama ritual here. Moreover, there is no 
evidence that Jayaratha had the text. He does not quote it. So it is quite possible that Jayaratha 
says this without ever having seen it, only on the basis of the name of the text, taking the ‘group 
of four’ to be four phases of the Krama. 
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Moreover, the pervasive Lord has said this in the venerable 
Nirmaryàdasastra also. (44cd) 


Paraphrasing it (arthadvarena)," he says that: 


ta: ната бя ате: wet та: 1 
aed aad dep чєйзячййй: vu od 
ятячтатаї ef ara = #99594 | 
"wem Wan MaA | ws oa 


devah sarvagato deva nirmaryàdah katham sivah | 
dvahyate ksamyate vety еуат prsto ‘bravid vibhuh W 45 11 
vasanavahyate devi уйѕапа ca visrjyate | 

paramarthena devasya navahanavisarjane | 46 11 


*Oh God! How can Siva, Who is God, present in all things, and 
unrestricted (nirmaryüda) (by rules and regulations), be invoked or 
dismissed?’ Questioned thus, the pervasive Lord said: “Oh Goddess! that 
which is invoked (to be worshiped) is a latent trace (vasana) (of a notion 
previously formed of deity), and it is (that same) trace that is dismissed. In 
reality (paramarthena), God is neither invoked nor діѕтіѕѕей.”“ (45-46) 


‘Unlimited (mirmaryüda) means unrestricted," that is, free (and 
independent) (svatantra). 

(The Tantra) explains the nature of a latent trace here (in this context in 
the Tantra itself).”” 


stared wur 89: esè ч зба: d 
qha: ха sets Gear ee femme 1 we di 


^5 Jayaratha must have had a copy of the Nirmaryddasastra to know that Abhinava is paraphrasing 
the citation. 

Read visrjyate for ksamyate vety. 

*' Once Abhinava has described the procedure by which the deities are invoked onto the sacrificial 
surface (26/45-51ab), he quotes the Nirmarydda to remind the officiant that ritual is always, on 
the ultimate level, accomplished by the dynamic being of consciousness. This inner activity in the 
perfect stillness of the oneness of consciousness is ritual action in the fullest most complete sense. 
In the paradoxical domain of oneness, nothing changes, and yet all things are accomplished 
perfectly well. 

“ The word ‘nirmarydda’ literally means ‘without boundaries’. The sense is ‘without limitations 
or restrictions.’ In a moral sense, which is not the one meant here, it denotes a person who does 
not observe the common moral restrictions that right conduct requires. 

? vüsanütmakatvam eva atra darsayati. I suppose the *atra' means ‘here’, in the sense of ‘here in 
this same Tantra’. The subject of ‘explains’ could be Abhinava. If it is, a better translation would 
be ‘he explains the nature of a latent trace here (in this context)" However, it seems more likely 
that Abhinava is continuing to draw from the Nirmaryada. Rites are being prescribed here. These 
are not explanations. Abhinava may combine ritual procedures from various sources, but he does 
not, as he should not, construct them without basing himself on the authority of scripture. 
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зпібтата ата aAA d i 
зятатечтев qui Зб: PITAM s weg 
aed q таа qur wf | 
arpa dau fi чачың gov 1 


тет ==ТЕЕПИГТЕЗТАТ: | 
ж айча фа: ga ат 5 F: чо d 
LRAT ч fe ada aera: | 


avahito тауа devah sthandile ca pratisthitah | 

püjitah stuta ity evam drstva devam visarjayet | 47 1 
ргйпїпйт aprabuddhanam santosajanandaya vai | 
Gvahanddikam tesam pravrttih katham anyathà | 48 11 
kālena tu vijananti pravrttah patisasane | 
anukramena devasya praptim bhuvanapiirvikam | 49 11 
jfiánadipadyutidhvastasamastàjfiánasaficayüh | 

kuto vaniyate devah kutra và niyate ‘pi sah M 50 II 
sthülasüksmadibhedena sa hi sarvatra samsthitah | 


*[ have invoked the deity (deva) into the sacrificial surface, 
installed, worshipped and praised (him there)" — having perceived” (him 
joyfully) in this way, the deity should (then) be dismissed. The invocation 
and the other (ritual acti are performed) in order to satisfy 
(santosajanana) unawakened living beings. Otherwise, how else could they 
(be induced to) progress (along the path to liberation)? Engaged (in 
following) Saiva doctrine (patisasana), with time they come to know the 
attainment of the deity which, preceded (and based on the attainment of 
the) worlds (arranged in ап ascending hierarchy) takes place 
(progressively) in due order. Once (all) the heaps of (their) ignorance have 
been destroyed by the radiant light of the lamp of knowledge, from whence 
is the deity brought (here) and where is he led (away to)? (Indeed,) divided 
into gross and subtle etc., (Deity) is present everywhere. (47-51ab) 


‘Preceded (and based on the attainment and conjunction with the) 
worlds’, which is the method (prakriyà) of attaining (progressively) the worlds 
of each reality level (tattva) by the power of (the process of) conjoining (the 
individual soul to them), in accord with the teaching: 


‘(Having placed the (disciple who is) devoted to worldly Dharma 
(lokadharmin)) into the (status of) the desired Lord of a world order, (he should 
fulfil that Dharma (dharmapadana). Or else, the one who desires liberation 
(should be placed) within Siva).’*! 


50 Read drstvà for hrstva. Y 
5! MrT Kriyápada, 8/149b. The first line is quoted above in ТАу ad 6/177 (176cd-177ab), and ad 
8/194- 195ab (193cd-194). The full verse is quoted ad 13/245cd-246ab and again ad 15/30. 
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Libation (tarpana) — Worship with Whatever 
Expands Consciousness 


In order to teach what should be done after the invocation of the deity, 
(the Tantra) says: 


amanfed нетто четче: п 42 
зда {Т arf атча: | 
ата srfeemefemammmm: TÈ: 42 и 
wh: WH «ЧТ чате RAR: | 


Gvahite mantragane puspásavanivedanaih M 51 11 
dhüpais ca tarpanam küryar Sraddhabhaktibalocitaih | 
аїріапат Saktinadadimantranam аѕауаіћ palaih \\ 52.11 
raktaih prak tarpanam pascat puspadhiipadivistaraih | 


Once the host of Mantras has been invoked, one must offer (them) 
libation (tarpana), along with offerings of flowers, wine, and incense (of 
various kinds), as befits the strength of (the officiant’s) faith and devotion. 
Libation® should first be offered to the energized Mantras of Sakti and 
(Her) Lord etc.“ with wine, meat and blood, and then with flowers, incense 
and the rest of the full extent (of the offerings). (51cd-53ab) 


Surely (one may ask), what is the authority that (prescribes that) libation 
should be offered after the invocation (of the deity)? With this doubt in mind, he 
says: 
этте qp неет я таф ae 43 и 
Ree Ч sae fe WT | 
agatasya tu mantrasya na Киғуйі tarpanam yadi 1 53 11 
haraty ardhasarirar sa йу илат kila Sambhund | 


52? aváhanünantarakartavyam upadestum аһа. Here, as everywhere else, the subject of ‘said’ can 
be ‘Abhinava said’ or the ‘Tantra said’. The ambiguity of the Sanskrit is convenient for Jayaratha, 
who docs not need to assert that it is either Abhinava or the deity of the Tantra who is speaking. 
Sce note 49, above. 

5 Jayaratha quotes 26/51cd-53ab ad 29/52-54, and says there that this is the way offerings are 
made in Kula ritual (kulakrama). After citing the Nirmaryada, Abhinava returns to the account of 
this rite, possibly continuing the citation from the Carusparicásikà. 

* This verse is quoted below in TÀv ad 29/52-54. There we find the variant -baloditam for — 
balocitaih. If we adopt that variant, the meaning would be, ‘one must offer them the libation 
(tarpana) that has arisen from the strength of (the officiant’s) faith and devotion, along with 
offerings of flowers, wine, and incense (of various kinds).’ 

55 Read tarpanar or tarpana. 

* In accord with the reading of the citation of this verse in TAv ad 29/52-54, emend aktinádàdi- 
mantrāņām to Saktindthadimantranam. 
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Sambhu has said that, if libation were not to be offered to a mantra 
that has come (before the worshipper in the place of worship), it steals 
away half of (his) body.” (53cd-54ab) 


Surely (one may ask), (you have just) said here that the purpose of the 
sacrificial substances etc. is (to serve as offerings for) the libation. (If so,) then 
which one of them should be used to worship etc. (the deity)? With this doubt in 
mind, he says: 


"aen wate (іса уч и чх og 
ata acest ow sft wifes: 1 


уай yad evasya manasi vikasitvarh prayacchati V 54 11 
tenaiva kuryat рӣјат sa iti Sambhor viniscayah | 


It is Sambhu’s settled opinion (viniscaya) that one should worship 
with whatever brings about (an) expansion (of consciousness) within his 
mind. (54cd-55ab) 


Surely (one may ask), if this is so, how is it that it is said everywhere (in 
the scriptures) that there are rules governing what sacrificial substances (should 
be offered in) propitiatory rites (for averting evil or calamities) (Santi), and those 
performed for welfare and prosperity (рий) and the like? With this doubt in 
mind, he says: 


Rites are Fixed for Those Who Seek Worldly Benefits, 
Not for Those Who Aspire to Liberation 


"rerit ayant баата: n uu и 
Tuam mafi ч wa q fme: | 


ѕааһакапат bubhuksiinam vidhir niyatiyantritah | 55 || 
mumuksiindm tattvavidam sa eva tu nirargalah | 


а the case of adepts (sádhaka) and those who desire worldly 
benefits, the (specific ritual) procedure (they should follow) (vidhi) is 
(rigorously) fixed by the constraint (niyati) (which determines that a 


* Quoted also above by Abhinava in 15/566 (562). There, the last quarter reads ity dice bhagavan 
yatah instead of йу шаат kila śambhunā. The same is quoted again below in TAv ad 29/22cd. 
The last quarter is omitted there. In the first instance, it is clear that the source is the Gamatantra. 
Jayaratha introduces this verse saying that Abhinava is going to quote an authority. It may be that 
Abhinava is referring to his teacher Sambhunatha here as ‘Sambhu’, but this possibility is 
precluded by the variant ‘bhagavdn’ in 15/566 (562) above. However, there is no reason to doubt 
that Sambhunatha is meant in the next verse. It does not seem likely that one would say of Siva 
that a teaching is his ‘settled opinion’. 

55 Quoted below in ТАу ad 29/174-175. 

% The following passage from 55cd-70 is Abhinava’s exegesis. 


390 CHAPTER TWENTY-SIX 


particular action gives rise to a specific result). (However) in the case of 
those who know reality, and those who aspire for liberation, it is free of 
(any) restriction.“ (55cd-56ab) 


Surely (one may ask), what is the means (required) for a particular 
(ritual) procedure? With this doubt in mind, he says: 


ard afg єтї үйд Go di 
THRO еч. | 
wf amt aAa fafear: ser: poo и 


kürye visesam adhitsur visistam karanam sprset I| 56 11 
raktakarpásatülecchus tulyatadbijapunjavat | 
santi bhoge visesgasca vicitrah karaneritah \\ 57 11 


One who wants a particular result should lay hold of (sprset) the 
particular (corresponding) cause, just as one who desires (to cultivate) 
saffron (rakta) and varieties of cotton (karpasa and tila) (requires their 
corresponding) seeds, which are as they are. (Thus,) the (many) particular 
worldly experiences (bhoga) are determined by (as many) varied causes. 
(56cd-57) 


(The seeds are) ‘as they are’, that is, (the seed of a saffron plant) is 
itself saffron. 

(However,) on the contrary, there is no (such) specification at all in the 
case of liberation. Accordingly, he says: 


Ritual Action Aimed at Oneness Brought About 
by Factors that Instil Bliss 


RIOT Rarer: 1 
хает far speed ат =сатетсе аб: Wo 


% Thus, for them the rite varies according to the results to which they aspire. 

*! This verse is quoted above in TAv ad 1/122cd-123ab and ad 4/199. In other words, Abhinava is 
telling us that what he has just stated as his teacher's teaching applies only to those who are 
liberated or aspire to liberation. Those who aspire to both would be subject to the rules of 
common procedure. This de facto excludes the common Saiva (i.e. the ‘tantrikas’), who would be 
led in the course of initiation step by step along the ladder of the worlds where, repeatedly reborn, 
he would experience and hence exhaust the consequence of his Karma (bhoga). This way differs 
from the ascending path the soul travels in Kaula initiation as taught, for example, below in 
Chapter Twenty-nine. It is marked by the stations of the ascent of a flow of expanding energy, 
variously experienced. While that purifies the soul and hence leads to its release, it does not 
traverse levels of ‘worldly enjoyment’ (bhoga) of the worlds, although it does give rise to many 
and varied accomplishments (siddhi) as it ascends towards liberation. In the attendant rites, Kaula 
substances are offered and consumed, for it is these that ‘bring about an expansion of 
consciousness". 
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ara: чеч таф: vera d 
muet fase Ага sft ue и 


desakalanusandhanagunadravyakriyadibhih | 

svalpà kriya bhüyasi và hrdayahladadayibhih 11 58 11 
bahyaih sankalpajair vàpi karakaih parikalpita | 
mumuksor na уїўезйуа naihsreyasavidhim prati W 59 11 


The rite (kriya), be it brief or extensive, is fashioned (parikalpita) by 
the (attendant) instrumental factors (karaka) that (should) bring joy to the 
heart. These may be external or imagined (sarikalpaja), (and comprise), for 
example, the mental conjunction (anusandhana) of locations (in the cosmic 
order) and time, qualities, the (sacrificial) substances, and (ritual) actions. 
(None of them serve) to specify the field (visaya) (in which, whatever it may 
be,) one who aspires to liberation (practices and accomplishes) the most 
excellent procedure (naihisreyasa-vidhi). (58-59) 


Surely (one may ask), how is it that here (in this case), it makes no 
difference whether the rite is brief or extensive? With this doubt in mind, he 
Says: 


afe чет wart average: d 


na hi brahmani sarsanti bahulyalpatvadurdasah | 


(The relative concepts) of ‘much’ and ‘little’, that are the 
misfortunes (of dualistic thought,) are not admitted in the Brahman.” 
(60ab) 


Surely (one may ask), if a rite is constructed by various causes, and 
these here (in this case) make no difference (to it), then why is it said that it is 
fundamental that they (should) bring joy to the heart? With this doubt in mind, 
he says: 


fad: SITE TIAA: | во gd 


fra vare асатете атаб: | 


citah svátantryasáratvàt tasyanandaghanatvatah 11 60 Il 


© Gnoli's Italian translation: ‘In the case of the one who desires liberation, the ritual actions — 
whether they are numerous or few, depending on the various elements employed in them, such as 
substances, qualities, connections with time and place, brought about by external or imaginary 
means, but always causing joy in the heart — these distinctions make no difference at all with 
respect to the final aim, which is the attainment of the highest realization." 

© *(The wise) do not teach that the misfortunes (which are relative distinctions, such as) ‘much’ 
and ‘little’, exist in the Brahman.’ Cf. the dictum ‘although the Absolute (Brahman) is (equally in 
each) place, (It is) omniform, unsurpassed and inconceivable’. Quoted above TAv ad 1/165; see 
note there. It is also in the PTv; see Gnoli 1985, p. 80 note 232. 
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kriyà syat tanmayibhütyai hrdayahladadayibhih | 

The essence of consciousness is freedom, and that is its dense 
(uninterrupted) bliss. Thus, (it is for this reason that ritual) action (kriya) 


aimed at (attaining) a state of oneness (with consciousness) (must be 
performed with the aid of factors that) bring joy to the heart. (60cd-61ab) 


‘Its’ (dense (uninterrupted) bliss) is that of the freedom (of 
consciousness) 

Thus, it is their nature, which is the dense (uninterrupted) bliss of 
consciousness, that (makes them) fit (to use to) worship. Thus he says: 


Radne: Ч zb 1 65 
аңа чаң fer snm qu: 


Sivabhedabharad bhàvavargah $cyotati yam газат M 61 11 
tam eva parame dhàmni püjanàyárpayed budhah | 


In order to worship (in the highest sense), the wise (awakened) man 
should offer (as an act of worship) into the Supreme Abode the juice (of 
aesthetic delight) (rasa) that exudes from (the multitude of) phenomena, 
(pressed down) because of the weight of (their) oneness with Siva. (61cd- 
62ab) 


He (now) states that he explained this himself elsewhere at length. 


Hymn to Inner Worship 


2999 sur анат he "enfe | &3 Ul 


stotresu bahudhà caitan тауа proktam nijahnike |\ 62 11 


Т have said this many times in (my) hymns, in the course of my own 
daily worship (ahnika). (62cd) 


Gathering that together, he presents it. 


AATA THT Coa | 

ат четт саї darted «есас: | 63 1 
gamni EHCÁTCTSISTRIUTRÉGI— 
ma ачтай: «атасам еб: | 
затне саге ттт ЧТА ЯРАТ, 

cat Зет чє esque darse d &v 1 
Tae freni Cea 
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sarees Pare | 
e sed 
a cui afar чї ч ча азеі i 6 и 


adhisayya paramarthika- 
bhāvaprasaraprakāśam ullasati | 

уй paramamrtadrk tvam 
tayarcayante rahasyavidah M 63 |l 

krtvadharadharam camatkrtirasa- 
proksaksanaksalita- 

máttair münasatahsvabhüvakusumaih 
svamodasandohibhih | 

ünandàmrtanirbharasvahrdayà- 
nargharghapatrakramat 

tvam devyà saha dehadevasadane 
devárcaye 'harnisam \ 64 || 

ndanasvadarasdmiman trijagatim 
hrccakrayantrarpitam 

uirdhvadhyastavivekagauravabharan 
nispidya nihsyanditam | 

yat samvitparamamrtam mrtijara- 
/аптайраһат jrmbhate 

tena їуйт havisá parena parame 
sarhtarpaye 'harnisam | 65 || 


Resting in the Light which emanates from ultimate reality, those 
who know the secret (mystery) worship You with the vision of the Supreme 
Nectar that pours forth from it (exuberantly).” (63) 

I worship You, O God, along with the Goddess, in the temple of 
(my) body, day and night having washed the altar of (its) foundation (the 
müladhara) with the spray of the essence (rasa) of (my) aesthetic rapture. (I 
worship You) with the flowers of (my) own nature, abundant with their 
innate fragrance, drawn with the imagination from the liturgy of the 
priceless chalice (arghapatra) of my Heart, brimming over with the nectar 
of bliss.“ (64) 

I place this triple world (of subject, object and means of 
knowledge), which is the juice (of aesthetic delight of) many flavours, on the 
machine of the Wheel of the Heart. Pressing (down upon it) with the great 
weight of discrimination between what is above and what is below, the 
supreme nectar of consciousness that ends birth, old age and death 


^^ Sanderson (in Рағарӣја) translates as follows: "Those initiated into the hidden teaching worship 
you with the experience of the ultimate joy that flashes into view when they immerse themselves 
in the radiance that is the true surge of creation." 

© Verse 64 is repeated below as 29/176; it is also found in MVV 2/126 with no variants. 
МУУ 2/127-130ab is translated above note 4,781 ad 4/194. Verses 63 and 64 are quoted іп TSA 
p. 180-181. 
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(forever), flows (gushing from it). With that ultimate oblation, (offered 
into) the supreme (fire), I gratify You day and night. (65) 


"The foundation' here (in this case is the centre at the base of the 
genitals, called) the Foundation of Birth (janmadhara) (i.e. the mülàdhàra). By 
(the words) ‘machine (yantra)’ etc., he refers here to both the common daily 
activity (of machines that squeeze juice from fruit) and that of the (inner) 
Wheels (within the body). 


Manner of Worship with this Hymn and Conclusion 


sft oranda | 

99 Фа тач «Чаат | o&& 1 
ya зеі ечгатәачғат aft 119: | 
ачат ч=аїйя ачат «ата: db 649 и 
par эф Чч: wd Saar] чїч | 


iti Slokatrayopattamarthamantarvibhavayan | 
yena Кепйрї bhàvena tarpayeddevataganam M 66 11 
тийгйт pradarsayetpa$cánmanasá vàpi yogatah | 
vacasá mantrayogena vapusà samnivesatah \\ 67 11 
krtvà јарат tatah sarvam devatàyai samarpayet | 


Meditating inwardly on the meaning gathered from these three 
verses, (the officiant) should offer libation to the host of deities with 
whatever sentiment (bhava) (he may feel). (66) 

After that, he should display the ritual gesture (mudra) (with his 
hands), or with the mind by means of Yoga, with speech by applying 
Mantras (mantrayoga), and with the body by its posture (sarnnivesa). Then 
having repeatedly recited (the root) Mantra (japa) he should offer 
everything to the deity. (67-68ab) 


The meaning has been explained in a previous (part of the) 
commentary, and so is not explained here word for word. "The meaning 
gathered from these three verses' is the characteristic of repose within 
supreme consciousness. 


Wed атата чота gee 1 


tac coktam kartrtütattvanirüpanavidhau рига W 68 11 


% See above, 15/259ab. We are told below (32/9cd-10ab) that mudrās are each of four kinds, 
according to whether they are of body, hands, speech, or the mind. 
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This has been said before in the course of the procedure of 
describing (and perceiving) the true (and essential) nature (tattva) of the 
agency (of consciousness). (68cd) 


(This has been said) ‘before’, in Chapter Nine and Thirteen etc. 


чї feast а AAA: d 
фея ат ofan иет ЯПА: 1 69 1 


tato visarjanam karyam bodhaikatmyaprayogatah | 
krtvà và vahnigàm mantratrptim proktavidhanatah W 69 11 


After this, (the deity) should be dismissed, (either) by (applying) the 
procedure (prayoga) by means of which it is made one with consciousness, 
or (it may optionally be done) after having satisfied the Mantras present in 
the fire, in accord with the procedure taught (above)." (69) 


театртаа асат. | 
FAIA ATTA ATT d wo i 


dvarapithaguruvratasamarpitanivedanat | 
rte ‘nyat svayam asniyád agadhe ‘mbhasy atha ksipet V 70 11 


Apart from the food offered to teachers, sacred seats (pitha) and 
doors, one may eat the rest oneself, or else throw it into deep water. (70) 


‘The rest’ (of the offering) is the main one. 
He (now) states the reason why (the remnant of the food offering) is 
thrown into deep water. 


ЗТ soon: quM: eT TU | 
fatter эїїїчї atestareraaor u \% | 


ргйтїпо jalajah pürvadiksitàh $атЬһипй svayam | 
vidhinà bhàvinà $rimanminanáthavatarina 1171 11 


Aquatic creatures have (in fact already) been initiated previously 
by Siva Himself, by means of the procedure that will be (taught later,) that 
has been brought down (into the world) by the venerable Minanatha.® (71) 


°' The deities are made one with consciousness by progressively dissolving their mantra body into 
the Sky of the Heart by means of the gesture of withdrawal (sarnharamudra). The mantra deities 
are satisfied by a full oblation (pürnahuti). 

® Abhinava is alluding here to а myth concerning the origin of the Kula scriptures, The story goes 
that after teaching his consort, Siva tossed the Kula scripture into the sca. It was eaten by a fish. 
Here Abhinava is implying that he was thereby initiated. The fish was caught by the Siddha 
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(The procedure) ‘that will be (taught later)’, that is, that will be 
explained in Chapter Twenty-nine etc.” 

He (now) says that if it is eaten by (some) other (creatures), that would 
(entail) a defect (in the ritual procedure). 


этой ісе піт wf | 
TOMS SHIT HTT Чп 93 И 


marjaramiusikadyair yad adiksais capi bhaksitam | 
tacchankatankadanena vyadhaye narakaya ca M 72 WM 


(The remnant of the offering) eaten by cats, mice etc., and so to by 
(others that) are not initiated, gives rise (on the contrary) to the torment of 
doubt, which as a result, serves (only as a cause of) disease and (damnation 
in) hell. (72) 


That is said (in the scriptures): 

‘The remainder of sacrificial food (ucchista) (offered) to the teacher and 
the deity is (like) food (anna) that, (partly) eaten, is left aside. It should be kept 
safe, as one would something pledged on trust (niksepa), it should never be 
given to anybody. The diligent (officiant) should throw it into a ravine, fire, 
water, (or) a well. If it is eaten by those who are not initiated, the 
accomplishment (attained through) Mantras (mantrasiddhi) is destroyed. (If it is 
eaten) by those who have no devotion, there is the fear of thieves. If a worldly 
man eats it, he suffers and becomes despondent (and weak). (If it is eaten) by 
other birds (or) crocodiles, (one’s) sons die, and if by rams, (one’s) relatives. O 
goddess, if (it is eaten) or (even) licked by monkeys, (he goes to) jail 
(bandhana), by a donkey or camel, he becomes poor, by parrots (suka), (his) 
grief (Soka) increases. If it is licked by red apes (markata) and horses, (his) 
happiness and good fortune is destroyed. If it is licked by a cat, he is soon 
(afflicted by) disease. If (it is licked) by тупа birds (Sarika),” (or) especially by 
sparrows (kalavinka), (he will) quarrel. (If it is licked) by crows, he will go 
abroad, and by a hawk (cilla), (he will) die. If a rat (undura) eats it, his lifespan 
will diminish (hàni). If a dog eats it, disease arises, if by cows, hate, and there 
will certainly be suffering from bears (if they eat it). If a boar eats it, the wife 
will misbehave (with other men). If a mongoose touches it, fear from thieves 
will arise. If it is utilized by wicked men and women, devoid of religion 
(nastika), adepts get all (forms of) suffering.” 

Surely (one may ask), here (in this case,) the distinction between those 
who have received initiation and those who have not is (just) conceptual 


Minanátha (also called Matsyendranatha), who retrieved it from the belly of the fish. See above, 
note to 1/7 note 1,143; and for a detailed exposition of this myth, see also Dyczkowski 2009: vol 2 
p. 318-324. Maybe Minanatha here is the author of the Ürmikaulárnava. 

% Jayaratha understands that these beings have received Каша initiation, which is described 
below in Chapter Twenty-nine. 

79 Sàrika is a kind of bird, commonly called Myna, it is either the Gracula Religiosa or the Turdus 
Salika. 
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(vikalpa). It is not proper for men of knowledge who are free of thought 
constructs (to perceive one,) and so, as there is no (real) difference between 
them, how is it that he has said such a thing? 


Sepe асетат Ч бте: | 
Wed aw GARITA | 93 1 


atas tattvavidà dhvastasankatanko 'pi panditah | 
prakatam nedrsam kuryal lokanugrahaváfichayà W 73 11 


Thus, even a wise man, who by virtue (of his) knowledge of reality 
has destroyed the torment of doubt, should not openly do something like 
this, if he desires to grace the (common folk of this) world. (73) 


‘Thus’, because (if) cats etc. eat (the remnants of the food offering.) it 
is the cause of (many) troubles. (Even a wise man) 'should not openly' (do 
this), so that nobody may see (him acting) in this way. This is the meaning. For 
if that were to happen, the common man who, even though he makes conceptual 
distinctions (savikalpa), would take up (that practice), and so the procedure 
enjoined by the scriptures would be violated. Or else there would be doubts with 
regard to a man of knowledge that he practices what is prohibited by the 
scriptures. 

Nor is that said without a basis (in scripture). Thus, he says: 


sree age (чат XH | 
ЗТГЕТЧЕТЧГТЕБГИТЧТЕТТ: 

чачат Baraat STET DT TET | 
mifa чї: єтї Чї STAT dp 94 и 
чеп ч web comers fafanq 1 


Srimanmatamahásastre tad илат vibhunà svayam | 
Sankasankocaniskasanaparayanah I 74 11 

bhavet tatha yathanyesam хапка no manasi sphuret | 
marjayitva tatah snate puspenátha prapüjayet \\ 75 11 
puspádi sarvari yatsthar tadagadhambhasi niksipet | 


oe Il 


The pervasive Lord Himself has said in the venerable and great 
Mata scripture:" ‘One should oneself be intent on opening up the 


” The SYM is not amongst Tantras Abhinava lists as preaching freedom from doubt and 
inhibition (see for example, 12/23cd-24ab). It is not a source Abhinava quotes for this teaching. 
This reference is most likely to come from a scriptural source of the Mata rather than from the 
SYM. Is this great Mata Tantra the Jayadrathayámala? Tórzsók (1999: 229) explains that the 
Mata prescribes that remnants of the offerings should be disposed of in such a way that it does not 
give rise to doubt / suspicion in other people, possibly without others seeing it. The expression 
describing the performer as *one who is intent on opening up the contraction (of consciousness) 
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contraction (of consciousness) brought about by doubt (within oneself) in 
such a way that doubt does not arise in the mind of others (also).’ (74-75ab) 

Then having cleaned (himself in this way), when he has bathed," he 
should worship (the Lord) with a flower. (Then,) whatever is there” (on the 
sacrificial surface), that is, the flowers and the rest, should be thrown into 
deep water. (75cd-76ab) 


"Then' means after he has eaten the sacrificial food etc. 
He now concludes the topic of (this) chapter (saying): 


sw: eissama Реде WT 1 ve d 


uktah sthandilayàgo ‘yam nityakarmani sambhunà 1176 11 


(Thus) Sambhu” has taught this sacrifice offered to the sacrificial 
surface (sthandilayaga), which is part of the regular (daily) rite. (76cd) 


The one called Jayaratha, whose mind is beneficial (to all), by virtue of 
the rite of worship and (an understanding of) its true nature he has obtained by 
the grace of (his) venerable teacher, has commented on this the twenty-sixth 
chapter. 

This is the twenty-sixth chapter of the venerable Tantrálokaviveka, 
called the Explanation (prakasana) of the Rite of the Worship of the Sacrificial 
Surface. 


brought about by doubt’ seems to be too Kaula to attribute it to the SYM. Compare, for example, 
the Kaula initiation according to the Anandesvaratantra, in the course of which impure sacrificial 
pap (caru) is given to the initiand, who is purified if he accepts it and eats it without doubt or 
hesitation (айка). See TA 29/198cd ff. 

7 Read snate for snünarn. 

® Read yatstham for tatstharh. 

™ Here Abhinavagupta is most probably referring here to his Trika teacher Sambhunatha. 


CHAPTER TWENTY-SEVEN 
The Worship of the Linga (lingarca)' 


ada (әт uf meus wa 


athocyate lihgapüjà sücita malinimate M 1 11 


We will now talk about the worship of the (outer) Linga, (a subject 
that is) mentioned in the Malinimata (but not taught еге). (1) 


! The worship of Siva (originally Rudra) in a Liüga is nowadays a well-known characteristic of 
public Saivism. The earliest known Lingas belong to the early centuries of the current era, The 
Bhairava and Kaula Tantras know the existence of Lihgas but do generally not promote their 
worship, at least in the common external form. The unpublished Pirigalamaza is one of the earliest 
Tantras in which Liügas, their types, construction and worship are taught at length. It belongs to a 
category of Tantras called pratisthdtantras that deal, as their name suggests, with the rites of 
installation of deities in icons, buildings etc. and Lingas. It is not specifically Siddhanta-oriented, 
as it refers to a variety of deities belonging to several panthcons. Thus, for example, it teaches, 
amongst many other things, the measurements and rites of installation of icons in cremation 
grounds. The situation changes dramatically after the 12 century or so when, along with temple 
architecture, Liigas become a major topic in the Siddhāntāgamas. They teach the characteristi 
of various kinds of Lihgas, measurements, locations, rites of installation, as well as varieties of 
ritual procedures, both daily and occasional. The Saiva Puranas also frequently refer to the 
worship of Lingas, drawing at times from the Siddhāntāgamas, and even supply well-known 
myths of origin, that draw from the Siddhantagamas, the scriptures of common, public Saivism. 
Pasupatas, who focused their spiritual discipline on the worship of Liügas and pilgrimage to them, 
starting from around the beginning of the current era or a little before, contributed considerably to 
the spread of Saivism by ‘discovering’ and installing Lingas all over India. They were and still are 
worshipped with Vedic mantras, worshiping the five faces of Siva projected onto the Linga, 
namely, – Sadyojáta, Vamadeva, Aghora, Tatpurusa and Igdna, beginning with west, north, south, 
east, and above, respectively. Their mantras are supplemented by recitation of the Srirudram and 
Camakam, both drawn from the Vedic corpus. 

Mirroring the Pasupata Saivism known collectively as Atimarga — the Higher Path — 
Siddhanta, like other forms of Agamic Saivism, began as an esoteric form of Saivism open only to 
initiates, who were enjoined to keep their rites secret, that is, outside the public domain, although 
it is considered by the schools of the Bhairava Tantras (including Trika) to be the basic, common 

aivism (sámánya), thus eroding its esoteric character. By the 12" century it came to foster public 
Saivism, as it does today in South India, through elaborate temple rituals centred on Lingas. The 
Sakta cults of the Bhairava and Kaula Tantras also became public, but in a different way, 
managing in some places and circumstances to maintain their esoteric character. 

The number of Liügas in India is larger than any other representation of deity. A treatise 
on Saiva ritual that omits the worship of the Liga and related matters would be incomplete. 
However, the Trika Saivism Abhinava sponsors as the highest form of Saivism is virtually 
unconcerned with it, at least its common outer form. His primary authority — the 
Malinivijayottara — discusses it (in chapter 18) but only to exalt the status of its internalized 
worship, to finally deny the ultimate value of its outer worship. This is Abhinava’s point of 
departure. He begins by supplying a a broad definition of ће word "liga' as simply а ‘sign’ — 
linga — of the presence of deity or deities invoked into an aniconic object, in which they are 
worshipped. Thus, Abhinava is led to enumerate at length the places that can be formed or 
selected (sthdnakalpana) where this can take place. He begins with types of outer Ligas. Then he 
moves on to his first alternative choice — a skull. The members of the list that follows are in this 
sense kinds of Lifigas, even though the deities worshipped in them may be goddesses. These are 
‘secret’ Lifügas, the closest outer representatives of the ‘inner’ Linga that enshrines deity within 
the body. 

Concerning the Trika worship of the Linga, sce MV 18/19 and its visionary fruits in MV 18/20 
ff. Enumerated amongst them are the standard signs of possession (йуе$а) by a deity. It would be 
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‘(The yogi) should worship the inner (spiritual) (àdhyátmika) Liüga. . .'? 


The Many Kinds of Linga (lingasvarüpari bahudha) 
Higher Secret Mantras Should Not be Used Externally 


Surely (one may ask), how is it that the worship of the (outer) Linga has 
not been discussed directly here (in the Malinivijayottara)? With this doubt in 
mind, he says: 


Tara + яза. | 
agd ad ewe faro 9 и 


etesàm iirdhvasastroktamantranam na pratisthitam | 
bahiskuryat tato hy ete rahasyatvena siddhidah \\ 2.11 


These Mantras taught in the higher scriptures must not be installed 
externally. It is because they are (kept) secret (and internal) that they 
bestow success (and accomplishments) (siddhi). (2) 


Surely (one may ask,) what would be the consequence of installing 
them externally? With this doubt in mind, he says: 


svaviryánandamáhütmyapravesave; 
ye siddhirn dadate їезйт\ bühyatvar rüpavicyutih V 3 I 


(Such Mantras) bestow the accomplishment (siddhi) endowed with 
the penetration (@vesa) which is entry* into the glorious power (mahatmya) 
of the bliss of their own (innate) vitality. Their external state (i.e. uttered 
aloud as public Mantras that are not kept secret) amounts to a fall from 
(their essential) nature. (3) 


There is also another reason. Thus he says: 


surprising for a Saiddhantika to know that this happens in the course of worshiping а Liüga, even 
an internal one. 

? MV 18/3a. The complete passage says: "The Yogi should not worship a Linga made of earth, 
stone, metal, gems and the like, rather he should sacrifice to the inner (@dhyatmika) Linga, where 
(the whole universe, with all) moving and immobile things, rests. Indeed, the essential nature of 
the outer Liüga is empowered by this (inner Linga).' MV 18/2cd-3 (quoted above ad 5/121cd 
(120cd). Concerning the triadic inner Liüga, see above 5/112cd-127. The experience of the inner 
Lifga is the subject of MV 18/1-S6ab. Concerning the installation of а Linga, especially the 
external fixed one, see Brunner-Lachaux 1998 Somasambhupaddhati vol. IV, written by 
SomaSambhu in the first half of the eleventh century. 

* Read —pravesaveSaSalinim for —pravesavasaSalinim. 
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fea are чта эйтер: а: d 
эїтөтгүазгүүтїї [гє летене: v d 


kifica coktam samavesapürne bhoktratmakah sivah | 
bhogalampatyabhag bhogavicchede nigrahatmakah 114.11 


Moreover, it is said that when penetration (into His own nature) 
(samaveSa) is incomplete; Siva is a worldly experiencer (bhoktr) who is 
greedy for worldly enjoyment (bhoga). If that enjoyment is interrupted, it is 
His nature to punish (those who deprive Him of it). (4) 


Surely (one may ask), what is the consequence of His nature being to 
punish (his erring worshippers)? With this doubt in mind, he says: 


зета ата бетеге та еї qu: | 
wad чїїйөч #я сата feats и ч и 


Santatvanyakkriyodbhitajighatsabrmhitam vapuh | 
svayam pratisthitam yena so 'syabhoge vinasyati 11 5 11 


(The power of) an (iconic) form (vapus) (of an esoteric deity that has 
been installed externally) is intensified by (its) voracity, that arises by 
repressing its tranquil (aspect). He who has installed it by himself (with no 
right to do so) is destroyed when (he leaves it) without the food (bhoga) (it 
craves for).* (5) 


5 Read samávesápürne for samávesapürno. 

* The sense, it seems, is that the deity should not be installed in a Linga by means of the secret 
mantras (i.e. those of the three Trika Goddesses, the four Bhairavas, ctc.), but rather by means of 
the common generic mantras, that is, for example, the above mentioned ‘Eye’, which is 
Mrtyufijaya’s mantra. This is the seventh of seven common mantras Abhinava enumerates above 
in 22/20, ‘The use of mantras from the ‘higher’ scriptures in the installation of outer idols is 
prohibited, because these mantras can only grant perfection (siddhi) if they are used secretly and 
internally; because they might even be dangerous. This is explained by Siva’s lust for enjoyment, 
and by alluding to the negative consequences for the worshipper who fails to comply with it, the 
quotation from the /ййпойага (in ТА 27/6-8) is adduced as a scriptural support. Here the desire 
for enjoyment, which is more readily connected with ferocious deities is projected onto Siva. In 
the Malinivijayavarttika the quotation has been adduced for similar reasons; the concept of 
enjoyment as a source of liberation; which has been mentioned in MVV 1/45, is explained in an 
admittedly oblique way through the quotation: if the desire of the deities is gratified through 
enjoyment, they grant perfection or liberation.’ Hanneder 1998: 155. Also ibid note 29: ‘we can 
distinguish many aspects of this structure, a ritual one (‘outside’ deities are gratified by forbidden 
substances), a Gnostic one (their nature is recognised) and one of internal ritual.’ 

Sanderson 2006 (with reference to 27/1-13): ‘The mantras of the Siddhanta [may Ье]... 
installed permanently in fixed idols where they will remain so long as the appropriate 
Saiddhantika worship and purity are maintained. The left maintains that its own mantra-deities are 
simply too powerful, indeed too dangerous, to be placed in this way beyond the immediate control 
of the worshipper. Fixed images of certain of the esoteric deities are not unknown; but where such 
installations are prescribed it is the exoteric mantras of the Siddhanta which animate them. So the 
boundary between the exoteric right and the esoteric left was breached in appearance rather than 
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*He' who has installed (the deity) by himself (is destroyed). 
Nor is (this view) based on just (our own way of) reasoning alone. 


Accordingly, he says: 
Bh тта FT Teac 1 
frat amfrar агентте Ет: | 6 1 
TEETAN À четт fe: | 
а татат fase SRST: qood 
aa wa Foes wfaearenp uer | 
"np wey À ret ТЕТ ТЫТ gA: <a 


uktam jnanottarayam ca tad etat paramesinà | 

ivo yagapriyo yasmad visesan matrmadhyagah V 6 \Ї 
tasmád rahasyaSdastresu ye mantras tan budho bahih | 
na pratisthapayej jatu visesad vyaktarüpinah \\ 7 \\ 
ata eva mrtasyárthe pratisthanyatra yodita | 

sátra Sastresu no karya karyà ѕааһағапї punah M 8 11 


Moreover, the Supreme Lord has said this in the Jfdnottara.* 
(There we read): ‘Siva loves sacrifices (vaga), especially (when He is) in the 
midst of the (Circle of the) Mothers Thus, a wise man should most 


nic forms which may be associated with them that arc 
in Tantric worship. There are cults of aniconic mantras 


embodiments of the 
but not icons which are not mantras 
7 Cf. МУУ 1/46cd devasya yágapriyatà visegán matrmadhyatah M 

* If the text is the Sarvajfdnottara, the name is always, except here, in the masculine, as one 
would expect. We have noted that we observe a shift of gender in the case of the Kamika / 
Kāmikā, Kirana / Kiranà, and Mrgendra / Mrgendra (see notes 4,83 and 15,78). Thus, a similar 
shift in this is not impossible, although one could consider emending to the normal gender 
 jflánottare yac as a possible correct reading. 

This passage cannot be traced to the manuscripts of the Sarvajfianottara. Moreover, the 
reference to rahasyasüstra here is suspect. Although the Sarvajüünottara is an unusual 
Siddhüntügama in many respects, promoting in several places nondualism and direct identification 
with Siva, nonetheless it does not think of itself as a 'secret scripture’, It is thus quite ble that 
Abhinava is not referring here to the Sarvajfanottara. 

? Concerning the eight Mothers, see above, 8/241cd-242, where their names are listed, and the 
commentary. Abhinava comments on line 27/6cd in the MVV 1/46-47: 


yatrocyate svasakyüdiksobhasarnraribhanirbharà | 

devasya уйваргіуаій visesdn mátrmadhyatah || 46cd is equivalent to TA 27/6cd 
aisvaryasaktyudrekena labdhesvarapadabhidah | 

devo vijftanamahimaprodbhiito ‘yam prapaiicitah W 


“Where it is said that the love the god has for the sacrifice is full (to overflowing) with 
the enthusiasm that comes from the arousal of his own power etc., especially (when he is) in the 
midst of the (Circle of the) Mothers, the god, by virtue of the superabundance of the power of 
(His) lordship, is called ‘He who has attained the plane of the Lord (isvara)', and by the glorious 
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certainly (ди) not install the Mantras of the secret scriptures externally, 
especially not those that are (externally) manifest (and spoken out aloud).'° 
That is why the installation procedure taught elsewhere (in other 
scriptures) for the benefit of the deceased, (according to our) scriptures, 
should not be performed here (in this case). Rather, on the contrary, a 
common (sadharani) (rite of installation) should be performed (with 
common mantras). (6-8) 


‘That is why’, that is, because an outer (public) installation (of the 
deity) has been prohibited (in the secret scriptures). (It is enjoined) ‘elsewhere 
(in other scriptures)’ for example, in the venerable Mrtyufijayatantra. As is 
said there: 


“Or else one should also install (the deity) in the cremation ground when 
the body (of the deceased) has been burnt.’!! 


power (of His) consciousness (vijfidna), (all) this that is extensively conceived (prapañcita) has 
arisen.’ 


Siva's relish for enjoyment is more commonly associated with ferocious deities, 
specifically his form as Bhairava. This is so in MVV 1/42-45, that precedes this passage in MVV 
1/46-47, where Abhinava presents the experience Deity has of the world as a source of liberation: 


oon as Bhairava, who is knowledge, becomes entirely identified with the flood of 
the waves of objects (tat), but (remains) (when he) as the possessor of his power is satisfied with 
no less than the plenitude of things, when this state of having a power is subordinated by means of 
his full, own power alone, then such a stream of knowledge consisting of reflective awareness 
(vimaría), in which an extraordinary bliss (hlāda) appears through instruction in enjoyment 
(bhoga), pervades (everything). For the fortunate ones, even the multitude of enjoyments, if 
cultivated by confidence in this (yadiya) performance of the ‘practice of consciousness’ are 
transformed into the abode of salvation.’ (MVV 1/42-45) Translation by Hanneder. 

1 On the distinctions into manifest, unmanifest, etc., with regards to Lingas see above, 5/113. See 
also MV 18/1-56ab with regards to the adept who is ‘avyaktalingin’ and 15/595cd-596. Cf. 
Kulapaficasika: avyaktalinginam [k: чат] drstvà затЬһйзатї maricayah | 

linginarh nopasarpanti atiguptaya tat [k: ta] priye [k: priyet] ll 3/19 11 

Quoted by Ksemaràja in commentary on the Sivasütra 3/26. 

"NT 18/119cd. The printed edition of the NT reads: pratisthüpyarh tathà devi “О goddess, (the 
god) should be installed in this way’ for pratistha vapi kartavya — ‘Or else one should also install 
(the deity) . . .". Ksemarája explains that the meaning of ‘when the body (of the deceased) has 
been burnt’ (dagdhapinde) is ‘when the location of the body has been burnt’ (plustadehasthane). 


Sraddhe sarpüjayed devam antyestav athava yajet | 
pratisthàpyar tathd devi dagdhapinde Smasanake V 
 pürvoktair dravyasambharair guruna prágvidhánatah | 
pürvoktar bhianarh rüparh Saktidvayasamanvitam || 


dagdhapinde plustadehasthane | pürvoktam iti bhairaviyarh saktidvayarh kréasthülam | 


"The god should be worshipped in the course of the rite of feeding the ancestors 
(Sraddha). Or else one should sacrifice (to him) during the funerary rite. О goddess, (the god) 
should be installed in this way when the body (of the deceased) has been burnt. 

(The god Bhairava,) who was mentioned before, (his) form frightening and possessing 
two energies (one subtle and the other gross), (should be worshipped) by the teacher with the 
(sacrificial) substances in accord with the previous procedure.’ NT 18/119-120 
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‘A common (sadharani) (rite of installation) should be performed 
(with Mantras know to all)', for example, with the Mantra of the Eye. 

In this way, as an external, permanent installation (of the deity) is 
prohibited in our system (darsana), a mobile icon (cala) should be (installed 
instead). Accordingly, he says: 


Installation of a Deity by Oneself or by the Teacher, 
Into a Linga Anywhere or Into an Iconic Representation 


эп татса ат чтїїъөї 1 
Tp: ТҮРТ SPATE ат SAAT 1 3 di 


à tanmayatvasamsiddher à cabhistaphalodayat | 
putrakah sádhako vyaktam avyaktam và samasrayet | 9 11 


As long as (he has not) attained a state of identification (with the 
deity, or) until the desired fruit has not arisen," a spiritual son (putraka) 
and adept (sadhaka) may resort (samasrayet) to a manifest (outwardly 
visible iconic form) (vyakta) or (to a mental representation or an aniconic 
form in which the deity) is not (externally visibly) manifest (avyakta)." (9) 


Should the spiritual sons (putraka) etc. prepare the idol (ргайта) (for 
worship) by themselves, or not? With this doubt in mind, he says: 


чїй: ume] vau (Чеч | 

afe aera areas тед d» o odi 
qeu чта] are ser frit eq 
silacafarmerd ci fasssifaratft at 22 ou 
fog ч armies ат xen ate pm d 
Wore ae тегел = aT $3 od 

я g ww fog Regea feq | 
eter a чатіетачін= ача 1 3 i 


This passage refers to a funerary rite taught above in Chapter Twenty-one. See ТА 
21/12-13 is a condensed paraphrase of NT 18/112-16a, which is quoted in full by Jayaratha, and 
ТАу ad 21/22cd-24, where NT 18/116bcd-117ab is quoted. 

The Jñänottara is referring to ‘secret scriptures’. So when it says ‘elsewhere’ that is, in 
other scriptures apart from itself and those like it, we would presume that it is referring to these 
‘secret scriptures’. So it is surprising that Jayaratha cites the Netratantra (alias Amrtesvara), 
which is not generally considered to be a ‘secret scripture’, as an example, especially because its 
main mantra, dedicated to Mrtyuiijaya, is a common, public one (see above, note 27,6). 

? This verse is quoted below in TAy ad 27/52. We shall see in 27/56cd-57 that the Trika Trident 
is projected into the Lifga these Trika initiates worship. 
See above, note 26,39. 
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Anafaa scatter ТЇ: 1 28 п 
adaa ws wes | 
TM a HD Tah SAT TRA qood 

erasure ч Tart Ч FET pica 


эте ат faye esemqavism 1 #9 1 


тееп gt diga Beta RR 1 
R атт: чет этет: Е maf | 


putrakair gurur abhyarthyah sàdhakas tu svayam vidan | 
yadi tat sthapayen no cet tenapy arthyo gurur bhavet I| 10 ll 
gurus catra nirodhakhye kala ittham vibhau vadet | 

jivaty asmin phalàntam tvarh tisther jivavadhiti và M 11 11 
lingam ca banalingam va ratnajam vatha mauktikam | 
pauspam ànnam atho vastram gandhadravyakrtam ca và \ 12.11 
па tu раҳапајаћ lingam Silpyuttham parikalpayet | 
dhátüttharn ca suvarnotthavarjam anyad vivarjayet Il 13 11 
na catra lingam ünádi kvacid ару upayujyate | 
udáraviryair mantrair yad bhasitarn phaladarn hi tat 11 14 ll 
tasyapi sthandilàdy uktavidhinà $uddhim ācaret | 
mantrarpanam tathaiva syan nirodhastüktayuktitah 1 15 11 
agnau ca tarpanam bhürivisesàd daksinà guroh | 
dináditrptir vibhavad yaga ity adhiko vidhih 1 16 || 

sarvesv avyaktalingesu pradhanam уйа akalpitam | 

tathà ca tatra tatroktam laksane paramesvare || 17 11 

sütre patre dhvaje vastre svayambhübanapüjite | 
nadiprasravanotthe ca nahvanam парі kalpanà W 18 11 
pithaprüsádamantrarisaveladiniyamo na ca | 

vyaktarn và citrapustadau devadarusuvarnajam W 19 11 
atha diksitasacchilpikrtam sthapayate guruh | 

athavà laksanopetamirdhatatkarparasritam 11 20 11 
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pankticakrakasülabjavidhina türam àsrayet | 
tallaksanam bruve SrimatpicuSastre nirüpitam 1 21 11 
tūre yàgah sada Sastah siddhido dosavarjite | 


While the spiritual sons must request the teacher (to perform the 
rites of installation, as they are not authorized to do so), if an adept knows 
(the procedure), he may install (the icon) by himself. But if he does not, he 
too has to request the teacher (to do it for him). (10) 

Here (in that case), at the time when the (deity) is detained (in the 
icon) (nirodha)," the teacher should say before the pervasive Lord: “As 
long as he lives, may you abide (here), until (he obtains) the fruit (he 
desires), or until the end of (his) life." (11) 

The linga may be a made of quartz (bünalinga),^ gems, pearls, 
flowers, food, cloth, or fragrant substances. He should not take into 
consideration (parikalpayet) a Linga made of stone fashioned by an artisan 
(Silpin). So too any other made of metal should be avoided, with the 
exception of gold. (12-13) 

The measurements etc. (listed in scriptures for) lingas are of no 
application here at all. (Only a linga) that shines with Mantras of illustrious 
vitality (udaravirya) bestows (the desired) fruit (and none other). 
(However,) that too should be purified with the (same) procedure taught 
with regard to the sacrificial surface etc.'* (Then,) the Mantras should be 
offered to it, (and the deity) should be detained (within it) in the same way, 
that is, in the manner explained (previously), and so too the lustration 
(tarpana) of the fire (that comes next). (Finally,) the remuneration (daksina) 
(offered to) the teacher should be very special. An additional procedure 
(vidhi) is the sacrifice (offered) by virtue of (one’s spiritual) wealth, which is 
(to bring joy to the complete) satisfaction (trpti) of the downtrodden (dina) 
and others (that are afflicted). (14-16) 

Of all the aniconic (avyakta)" signs (of the presence of deity) (liga), 
the main one is (natural), not fashioned (by man) (akalpita). It is said in 
various places in the Supreme Lord's (scripture), in which the defining 
characteristic (of Lingas is stated,) that there is neither invocation nor 


" Literally, ‘at the time called ‘detention’ (nirodha) . Four essential events take place at their own 
appropriate time in the course of the worship of a linga or any iconic, or indeed aniconic, 
representation of the deity. These are 1) the invocation of the divinity (@vahana), 2) its installation 
(sthüpana) in the Linga or other representation, 3) it is ‘brought close’ (sarnnidhana) to the 
worshipper and ily accessible for worship, and 4) is detained ог ‘fixed’ (sarmnirodhana) in 
the place where to stay up to the end of the rite. “This aforementioned detention of the God, 
who nevertheless penetrates all things, is his continuous (uninterrupted) presence up to the end of 
the ritual (SSP vol. 1, 3/68cd-69ab). According to the Jiiaratnavali (SSP vol. 1: 192 n. 3), the 
detention of the deity is accompanied by the prayer: "May the Blessed One remain favourable 
towards me constantly." 
'5 The banalinga is 
vol. I, p.12. 

16 See above, 26/37 ff. 

" Literally — ‘unmanifest’. 

'*& Abhinava may be referring specifically to the Paramesvarágama, of which there is a Nepalese 
manuscript preserved in Cambridge. See bibliography. 


sually made of pebbles of quartz and is shaped like an egg. See Rao 1916: 
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artifact (kalpana) with regard to a thread (that is used for a rosary), a 
(sacrificial) jar, a flag, a cloth, a spontaneously born precious stone (bana) 
venerated (as a linga), and one that has arisen in the current of a river. Nor 
is there any restriction (in this case) as to the (location) of a sacred seat 
(pitha) or building (where they are enshrined)," (the suitable) limbs of 
mantras (by which they are worshipped), time (when it should be done), or 
the like." (17-19ab) 

Or else the teacher may (if he so wishes), cause the installation of an 
iconic (vyakta) (representation of the deity),) such as a picture, (a mask, or 
image made of) papier machè etc., or it may be made of deodar wood”! or 
gold fashioned by a true (member of the) artisan (caste) (Silpin) who has 
received (the appropriate) initiation (to do the job). (19cd-20ab) 


Deity May be Installed and Worshipped in a Skull 


Or else, (the deity) may reside (in a skull) that possesses the 
(required) characteristics, (be it the entire) head (or) a bowl made from it 
(tatkarpara) (The deity) should be placed on the skull (türa) (and 
worshipped there) according to the procedure relating to the lines, wheels, 
tridents and lotuses (natural to it or engraved on it).” (20cd-21ab) 


? Read -prásáda- for -prasáda-.. 

? Concerning all thi Isanasivagurudevapaddhati, vol. 4 p. 374. The projection of Mantras 
etc. concern only the lingas fashioned by human hands (mánusesv eva lingesu mantramiirtyadi- 
samkarah, ibid. p. 374). 

?! Cedrus Deodara. 

22 As is the case with other references to the BY in the Tantraloka, this one also could not be 
traced in the BY that survives in the carly eleventh century Nepalese manuscript we have, from 
which the great majority, if not all other manuscripts we have are derived. Even so, türayága — 
‘the sacrifice performed on a skull’, that is, the invocation, installation and worship of deities on a 
skull, is well known to it; it lso found in the related Pirgalàmata. The Picumata (alias 
Brahmayamala) repeatedly describes rites involving the worship of deities invoked into a human 
skull or the deposition (nyasa) of them onto it. The Picumata, which one could characterize, as 
Sanderson does, as a ‘Kapalika Tantra’, dedicates a long section on the iconometry of idols to be 
erected in cremation grounds and their worship. Like the Sacrifice of the Skull, this is not a 
subject commonly discussed in the Saiva Tantras. Kiss (2015: 318) reports that chapter four of the 
Brahmayamala from verse 338 to the end deals with a ‘description of ritual objects such as 
damarus, kapalas, khatvāħgas and a section on image installation (pratistha). Verses 740 to 779 
deal with the characteristics of a skull (kapalalaksana)." 

Embellishing skulls with silver, gold, and precious stones to use for ritual purposes is 
common practice in the Buddhist Yoga and Anuttarayoga Tantras, but not those of the 
(chronologically earlier) Kriya and Caryà Tantras, The transition from the first two to the second 
two types is marked by the strongly developed influence of the forms of Saivism that subscribe to 
these kinds of ritual procedures. One of the central features is the worship of the deity in a skull 
(kapāla) or its use as a sacrificial vessel (patra). As this is a feature of the cult of the 
Brahmayamala, it can be said to be ‘kapalika’. We may say the same about the Buddhist Tantric 
cults. Naturally, a skull is considered normally to be a very impure object, but not so when part of 
a living body. Accordingly, the Vijfidnabhairava teaches: 


kapalantar mano nyasya tisthan militalocanah | 
kramena manaso dardhyat laksayel laksyam uttamam V 34 V 
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Characteristics and Features of a Skull 


We will now state its defining characteristic (laksana), as described 
in the venerable PicuSastra, (where we read that): ‘the sacrifice? (yaga) 
(performed) on a skull devoid of defects is always commended (азга) as 
bestowing accomplishment (siddhi).’™ (21cd-22ab) 


(The adept) ‘may install (the icon)’ by himself alone. ‘But if he does 
not’ know (how to do) it himself, (the teacher must do it for him). (As long as) 
‘he’ (lives), that is, the adept or spiritual son. (May the Lord be present) ‘until 
(he obtains) the fruit’ or ‘or until the end of (his) life’. As was said (before): 


“As long as (he has not) attained a state of identification (with the deity, 
or) so long as the desired fruit has not arisen. '* 


"Made of cloth’ – the dwelling (of the deity) is made from cloth alone. 
He implies (by saying that the /iga) ‘should not be made of stone’ that that is 
(only) fit for a permanent installation (of the deity). By saying that ‘any other 
should be avoided', the meaning is that it should be made of gold. "The 
measurements etc. (listed in scriptures for) lingas are of no application 
here'. It is said with the same intended sense, that: 


“опе should not consider (what would be the correct) size etc. of 
(ligas) that have been installed by Siddhas.’ 


"That too’, namely the linga, (should be purified as is the sacrificial 
surface and the deity within it, and should be addressed with the words): “Аѕ 
long as he lives, may you abide (here), until (he obtains) the fruit (he 
desires) or until the end of (his) life." (The remuneration (daksind) offered to 
the teacher) ‘should be very special’, not just special. (The procedure is) 
‘additional’, because it is optional.” The ‘thread’ is the thread of a rosary. The 
‘jar’ (meant here out of the two jars) is the large one. The ‘flag’ (stands for 
attributes of the deity,) such as the ascetic’s staff (khatvánga). The ‘cloth’ is one 
intended for the sacrifice. "The head' is (the whole) unbroken (skull). The 
"wheels' (of deities on the skull are worshipped) in sequence, going around 
(them). He quotes that (Picumata as saying): (the sacrifice performed) *on a 
skull’ etc. 

He (now) defines the (possible) defects (of a skull). 


“Having placed the mind within (the space of the) skull, abiding (motionless), with the 
eyes closed, by the progressively (increasing) stability of the mind, one perceives the supreme 
goal.’ (34) 

2 Read yagah for yogah. 

? Lines 21cd to 24 are mostly drawn from the Picumata, i.e. Brahmayamala, 
2 Above, 27/9ab. The full passage is quoted below in TÀv ad 27/50-52. 

2 Read ity anityavat for йі nityavat. 
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aei «ент жеп 1 22 1 
FÈ a Ф е: aq cat am зач: | 


Jalakair jarjarai randhrair dantair unadhikai ғија V 22.11 
yukte ca titre hànih syat taddhine уйга uttamah | 


If the skull has networks (of channels), old cavities, too many or too 
few teeth, and is diseased, (the worshipper) will suffer loss (hani). If (the 
skull is) devoid of these (defects), the sacrifice (performed on it) is the most 
excellent (of all), (22cd-23ab) 


(By) ‘networks (of holes)’ (are meant) ones that opened up recently 
and are generally small (saksma).”’ ‘Old cavities’ are ones that were formed a 
long time back. ‘Too many or too few teeth’, that is, (more or less) than thi у: 
two. ‘Diseased’ in the form of (rotting) discharge. ‘Devoid of these (defects)’, 
that is, without networks (of holes) and the rest. 


ary wa wef Фе 1 23 1 


kamya eva bhavet türam iti kecit prapedire | 23 11 


Some maintain that the skull is used only for (magical) intentional 
rites (kamya).”* (23cd) 


‘Some’ earlier (teachers maintain that skulls are only used in magic 
rites). He (now) states our own view. 


теч] fab ret чес | 
этчї (їчї я fep ође: | ex i 
RESI Sh чогы | 
TRF WPS hE п 34 
чегїїгє БЇБЇ 


1 
четче YDG 98 1 
ч «аатта | 


FOUR TAA «ре «чт d 36d 


?' We find the same usage of the term ‘jalaka’ — here the feminine jalika — meaning the fine 
network of channels in a skull, in the following passage from the Brahmayamala: 


jalikabhedane caiva mahadosa prajayate \ 229 1 

tasmāt sarvaprayatnena nirdosam karayed budhah | 

jalikabhedane tire karmahanih prajayate 1123011 

vyadhi$ caiva prajayeta [kh: prajfieyeta] arthahanirh tathaiva ca | 
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wd maq четче, 

guravas tu vidhau катуе yatnàd dos tyajed iti | 
vyacaksate picuproktam na nitye karmanity adah M 24 I 
Srisiddhatantra имат ca turalaksanam uttamam | 
ekadikacatuskhande gomukhe pürnacandrake | 25 11 
padmagorocanamuktanirasphatikasamnibhe | 
ekadipaficasadrandhravidyarekhünvite Subhe | 26 11 

na rüksavakrasakaladirghanimnasabinduke | 
Slaksnayà vajrasücyátra sphutam devigananvitam W 27 11 
sarvam samalikhet püjyam sarvavayavasundaram | 


(But our) teachers? explain that, when it is said in the Picumata 
(that) *in a magical rite (kamyavidhi) one should take care to avoid (a skull 


‘A great defect arises when the channels (of the skull) are broken. Therefore, the wise 
man should make every effort to render it free of defects. When the channels in a skull (türa) are 
broken, (one's) work is destroyed. Disease arises, and so too loss of wealth.’ BY 4/229cd-23 lab 
? The following is a passage from the Brahmayamala, where we find an example of the use of a 
skull for a magical rite to subdue — ‘attract’ — a victim: 


yagakale prakartavya gandhadhiipadika kriya \ 162.11 
dasarnarecita vidya siddhasandohalaksana | 
ауа sádhanakarmarn ca kathayámi yatha bhavet l| 163 1 


“At the time of a sacrifice, one should make ritual (offering of) perfume, incense and the 
like. The Vidya is made of five phonemes and is the extract of (the teachings of the) Siddhas. 
Now I will tell you how the rite of its sadhana is. (162cd-163) 


mahdvirakapdle tu krtvà caivam caturbhujam | 

kapdlamalabharanam nàgayajfiopavitinam [g: -nim] ll 164 Il 
kapálakhatvángadharàm pretàrüdhàrn subhairavim | 

143a g] digambaram [g: ?] caturvaktràm раҳалкиќааһағат Subham \ 165 11 
püjayita krtanyáso mudrüpaficakabhüsitah | 


The worshipper who has performed the deposition (of the mantras on his body) and is 
adorned with the five insignia (mudra) (of a Kapalika) (should worship) having fashioned in this 
way (a Bhairava) on the skull of a Great Hero with four arms (holding) a skull, a garland, as an 
ornament, and (wearing) a snake as a sacred thread. (On the skull there is also) a beautiful 
Bhairavi who holds an ascetic’s staff, mounted on a ghost, naked with four faces and holds an 
auspicious noose and elephant gaud, (164-166ab) 


digvaso muktakesas ca madhocchistavidhau sthitah V 166 W 
mrtanirmalyapuspais tu anyair vücántadhütakaih | [g: ?] 

pitjayed bhairavidevirh puspair ndnavidhais tatha \ 167 W[g: ?] 
dantakarnaksinasaya mülari balisamudbhavam | [g: ?] 
sugandhamisritarh [g: ?] dadyad gandhametad dvijottamah \ 168 W 


He is naked, his hair dishevelled, observing the procedure that requires wine and the 
remnants of food. He should worship the goddess Bhairavi with dead leftover flowers, used 
previously as an offering and other (such things) and (also) with flowers of many kinds. The most 
excellent of the twice born, should offer this as scent — the root of the teeth, ears and cyes of the 
animal offered in sacrifice (bali) mixed with fine perfume. (168) 


lasunar guggular caiva таһататѕаћ tathaiva ca | 
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with these) defects’, (the sense is that that) is not so (when it is used) in the 
regular (daily) rite, (in which such defects make no difference. Not that it 
should be used only for magical rites). (24) 

According to the venerable Siddhatantra, the most excellent 
characteristic of a skull (is found) in one that has one (two, three or) four 
(clearly defined) parts (khanda), one that is (shaped like) the head of a cow 
(gomukha) (or) the full moon, (one that has the colour of a red or blue) 
lotus, (yellow) orpiment (gorocaná)," and is (shiny and radiant) like pearls, 
(clear) water, or crystal. It has one (two, three, four or) five beautiful (sat) 
holes and, auspicious, has fourteen lines. (A skull that does) not (possesses 
good characteristics is one that is) rough, crooked, (broken) in pieces, 
elongated, with depressions and points (bindu). (On the surface of the 
skull), one should engrave clearly with a hard, thin scalpel everything that 
is to be worshipped, including the host of goddesses, beautiful in all their 
limbs. (25-28ab) 


krsnamarjaravistirh ca ekatra viniyojitam \\ 169 \\ 
bodhitam strirajendyam daded dhüparh tu mantravit | 
svavdmangodbhavenaiva rudhirena kapalake V 170 Wl 
argham tasya pradàtavyam surayà ca pratarpayet | 


Garlic, bdellium, human flesh (or beef), a black cat and (the meat of a) slave together in 
one place — the knower of Mantra should offer (this), awakened (and energized) by a woman's 
menstrual blood as incense. Purifying liquid (argha) should be offered with the blood from the 
left part of one's own body onto the skull and offer libation with wine (sura). (171ab) 


matsyamármsam carum deva upaháram tathaiva ca Vl 171 11 

vatakaih pürakair dhüpair àmamárisamanvitaih | 

naivedyam dapayet prajfiah palandurh lasunarh tatha W 172.1 

tato һотат prakartavyarn mahamarnsena mantrini | 
gomamsarudhirenaiva tarpayed hastajena tu V 173 11 

arthalabhena [g: ?] cányena [g: ?] tatah krtva pradaksi | 

јарат Sarkhàksasütrarh [g: sarn-] ca mahàsarikho [g: -sarhkho] hy atandritah W 174 W 
sadocchisto japed devim yadicchet siddhim ütmanah [g: -tsiddhima * *?] | 
Јаре! aksaratyaksena mahocchusmarh prapasyati ? |l 175 11 
bhinnajanapratikásarh ghorarh dvádasalocanam | 

svapnünte pasyate devi drstvà siddhyati mantravit ll 17611 


О god, the wise man should offer a food offering of sacrificial pap made of fish and 
meat, along with cakes of pulse, balls of meat, incense, along with raw meat, onion, and garlic. O 
reciter of Mantra, (he should make) a fire offering of human flesh (or beef) (таһататѕа) and 
offer libations with the blood of cow flesh and that of an elephant or with something else if he 
cannot procure the money (to do that). Then, having circumambulated (the skull), he should 
tirelessly repeat (the Vidya of) the goddess if he wishes accomplishments for himself. 
(171ed-175ab) 

He should repeat Mantra without omitting (any letters) (until) he sees Mahocchusma. 
(He is black) like sliced collyrium, fearsome and with twelve eyes. O goddess, he sees him in a 
dream and having seen him, the knower of Mantra is successful." (175cd-176) 

The text goes on to list a variety of kinds of meat to offer in the fire concluding that the 
person with whose name he makes these offering is attracted in a moment. (177-182ab) 
? This is probably an honorific plural for ‘my teacher’, who could only be Sambhunatha, 
% According to Monier-Williams, gorocana is a bright yellow orpiment prepared from the bile of 
cattle, employed in painting, dyeing, and marking а tilaka on the forehead. In medicine it is used 
as a sedative, tonic, and anthelmintic remedy. 
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It is stated that (the skull may be shaped like) ‘the head of a cow’ etc. 
in order to draw a comparison with its form, and that it is like a ‘lotus’ etc., in 
order to draw a comparison with its colour. It has *beautiful (sat) holes'. There 
are holes here (in the skull), to serve as a means for wine etc. (placed in it) to 
come out of it. As is said there (in the Siddhatantra): 


‘Well then (favat), first of all, one should examine the skull (to see if) it 
possesses the (required) characteristics. (Those are found in one that has just) 
one part, two, three or four parts and is very beautiful. Or else (its shape may be 
that of a) cow's head, or be radiant as the full moon. Or else it may be the colour 
of a lotus, (yellow) orpiment, water, a pearl, coral, sapphire, or like pure crystal. 
(If auspicious,) it has fourteen lines, one, two, three, four or five holes. An 
auspicious mark should be fashioned (on such a skull). 

(However,) O slim-waisted lady, you should never inscribe one that is 
rough, decaying, cruel, crooked, elongated, marked with points and (with a 
disfiguring) depression (nimna). Once ascertained that the skull is pure by virtue 
of its characteristics and that it fulfils all expectations, one should fashion on the 
upper hollow (of the skull) an image (of the deity) (pratima) as one imagines it 
to be. Having fashioned an area (ksetra) on one quarter of it, one should draw a 
circle within it, and then again within (that) circle another circle in the middle 
(of it), divided into three parts, in the middle of which is a lotus. Once known 
that the goddess or the god is in the middle of it, surrounded by yoginis, as 
within a wheel, the parts should be fashioned (in this way) by a hard, thin 
scalpel.’*! 


(The text continues to discuss the skull and related matters) in many 
ways. 

He (now) transposes the same (procedure) elsewhere also (to another 
sacrificial implement). 


Tagada AASA «тд 36 и 


tad еуйпиѕагіаууат arghapatre ‘pi laksanam | 28 11 


The defining characteristic of a sacrificial vessel (arghapdtra) 
should also follow along analogously to that (of the skull). (28cd) 


And the scripture also (characterizes the sacrificial jar) in the same way. 
Accordingly, he says: 


Sireramresupe Wd WET | 
Tempe аат d 32 1 


3! This passage does seem to be Abhinava's source here, which he tells us is the Siddhatantra. 
According to Tórzsók (1999: 229), this long quotation from the Siddhatantra is not found in the 
available recension of the SYM, and the detailed manner of the description is uncharacteristic of 
it, as is the topic itself. 
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Sribrahmayamale ‘py uktam ратат gomukham uttamam | 
gajakiirmatalam kumbhavrttasaktikajakyti V 29 11 


It is also said in the venerable Brahmayamala that the best vessel 
(i.e. a skull) is (one that is shaped like) the head of a cow, its base (round 
like) a tortoise or elephant, and form like the female organ (saktikaja),"it 
(should be) round like an elephant's forehead (kumbha).°(29) 


A Description of the Varieties of Rosaries 
(aksasiitraniriipanam) 


Having described the many kinds of the liriga, he (now) describes 
(various forms of) the rosary. 


sen загадати. | 
RSTTSTORETTERCGRISUISTI | 30 и 

зап жере тей ат (ча: | 

wd AAR Чет are ат СФ g 32 o 
qe arr var «тетет | 

aksasitram atho kuryat tatraivabhyarcayet kramam | 
viradhatujalodbhitamuktaratnasuvarnajam | 30 \\ 
aksasiitram kramotkrstam raudraksam và visesatah | 


Satarh tithyuttaram yad và sastam yad và tadardhakam M 31 11 
tadardham vátha paficaSadyuktam tat parikalpayet | 


Now, one should fashion (or acquire) a rosary, and worship there 
itself the (entire) sequence (of principles, worlds and deities etc,) (krama). 
(The beads should be) made of the Heroes’ Substance (viradhatu), seeds of 
padmaksa,™ pearls, gems, (or) gold. The rosary (made of these materials) is, 
respectively, more excellent, or especially so, one (made of) rudraksa.* It 
should be fashioned with one hundred and fifteen (beads), one hundred and 
eight, half of this, or half of that (again), or else (just) fifty.” (30-32ab) 


2 Saktikaja literally means the Lotus of Sakti. 

* Concerning this section of the Tantraloka, see Sanderson 2007: 98. 

Cf BY 4/740: 

gomukharh [k: raga- kh: ro-] rdjapustamba [kh: gajasusumna] gajakurnbhas tathaiva ca | 
kurmaprstàkrtis caiva Saktipatram [kh: -pátarn] tathaiva ca | 

% Nelumbium Speciosum. 

55 Elaeocarpus Ganitus. 

% The rosary is a common subject in Tantras of all sorts. Concerning the rosary, see SSP, vol. 1, 
p.216 and note 2. See Dyczkowski 2009: vol 7 note 11, 44 concerning the types of rosaries 
according to the Kubjika Tantras. The passage concerning the rosary is in the MV (19/75 ff). It 
begins as follows: 


"Then the wise man should fashion a rosary, according to that (same) procedure, made 
of gems, pearls, (or) mother-of-pearl etc., (or) of padmaksa etc. Or else it may be made of metal, 
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"The Heroes’ Substance’ is a human temporal bone (mahasankha). 
‘Half of this’ is fifty-four, and ‘half of that (again)' is twenty-seven. 

He presents the correspondences (vyapti) (between the Mantras and 
various realties) here in this case (in relation to the rosary). 


wer va бесте ач: P 32 d 
"amer Aragan fate: à 
REAT TT BRUNA | 33 d 

аа Варта g feed =й | 

ЧУМ Вар бее T d з и 
mari Wet asa =т= | 
зчй oq sat seers qd ARTA g 24 odi 
dara Ferd emere Sfr: | 
"fé ат qenpeesemememis: | 38g 
еті: FI ua d d me Feats | 
qmm teat ud Meva s 3o 1 
Ufer я аа ot асаа: | 
Rieme ЭП Та 32 и 
чанач a З ҸӘ | 

чна speres агата, 1 39 d 


vaktrani pafica citspandajfianecchakrtisangateh W 32 11 
paficadhüdyantagar caikyam ity upāntyākşago vidhih | 
Saktitadvatprabhedena tatra dvairüpyam ucyate V 33 11 
tato dvigunamáne tu dvirüpari nyàsam acaret | 

tato ‘pi dvigune srstisamhrtidvitayena tam | 34 || 
matrkam mdlinirh va ‘tha nyasyet khasarasammite | 
uttame tu dvayira nyasyenyasya рйгуат pracoditan | 35 11 
diksa@yam mukhyato mantrams tan paficadasa daisikah | 
yadi và tattvabhuvanakalamantrapadarnajaih V 36 M 
samkhyabhedaih krte sütre tam tam nyásam gurus caret | 
krtváksasütram tasyàpi sarvam sthandilavad bhavet || 37 || 
püjitena ca tenaiva јарат kuryād atandritah | 

vidhir uktas tv ayam $rimanmálinivijayottare || 38 11 
cakravad bhramayann etad yad vakti sa japo bhavet | 
yad iksate juhoty etad bodhagnau saripravesanàt | 39 11 


such as gold, and measure fifty beads. It should be just the length of one's own arm and formed 
into the shape of bracelet. Laying hold of that, hanging down* (from one's hand), made fragrant 
with perfume and incense etc., having worshipped the Lord of Kula, place Sakti there.’ MV 
19/75-77 * Read samalambhya for samalabhya. 
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The penultimate procedure (concerning the rosary with twenty- 
seven) beads relates to (Sadasiva’s) five faces. (Each of these) is associated 
(with the five powers of) consciousness, vibration (spanda), knowledge, will, 
and action, and so is five-fold (thus making twenty-five. Moreover, there 
are two other phases corresponding to) the oneness that precedes (the 
unfolding differentiation of these phases) and the subsequent oneness 
(when it ends. Thus, making twenty-seven in all). (32cd-33ab) 

By the association (of each one) with Power and its possessor, (the 
number of phases and beads) is there said to be double (the previous one, 
that is, fifty-four). Thus, when it is double the measure, one should perform 
the deposition in two forms, (one for Siva and the other for Sakti). (33cd- 
34ab) 

Then again, when that is double, by (depositing) that (in the 
forward and reverse order, that is,) in the two sequences of emanation and 
withdrawal, (they become one hundred and eight). Either (the fifty letters 
of) Matrka or (those of) Malini may be deposited (onto the rosary that) 
measures fifty (beads). (34cd-35ab) 

The teacher should deposit both the two (that is, Matrka as well as 
Malini) on the most excellent (rosary which is made of one hundred and 
fifteen beads,) after having deposited the fifteen Mantras taught previously 
as the main ones for the rite of initiation." (35cd-36ab) 

Or if the rosary is made (of beads) numbering the principles, 
worlds, Forces, Mantras, parts of Mantras (pada) or phonemes, the teacher 
should perform the corresponding deposition (onto it). (36cd-37ab) 

Once the rosary has been made, everything (that needs be done to 
purify it etc.) is as with the sacrificial surface. Once it has been worshipped, 
one should repeat Mantra tirelessly with that same (rosary). This is the 
procedure taught in the venerable Málinivijayottara: ‘rotating (the rosary) 
like a wheel, (repeating the Mantra with each bead), whatever he says, that 
is Mantra, and whatever he sees he offers as an oblation, by introducing it 
into the fire of consciousness." (37cd-39) 


The group of five faces ‘is five-fold’, because it is multiplied by the 
group of five energies commencing with consciousness, thus making twenty- 
five. This is the meaning. ‘Oneness’ is the single nature (rüpa) that transcends 
(the domain of) limiting adjuncts (upadhi). This is the meaning. It is of two 


37 See above, 17/39cd, 40ab. 

* 27/39 is a paraphrase of MV 19/82-83ab, which is quoted by Jayaratha in the commentary, Note 
that the MV continues by teaching that rotating the rosary in reverse, the mantras repeated with it 
serve for various kinds of black magic. To this, as one would expect, Abhinava makes no 
reference at all. Note also that although Chapter Nineteen of the MV is dedicated to the repetition 
of mantra (japa) and associated matters, such as the types of rosary one can use as an aid to this, 
none of these details are mentioned in the MV, although Abhinava claims that this procedure is 
taught there. It is possible that a part of this chapter of the MV has been lost. But this is unlikely, 
аз the procedure taught there does not coincide with this one. Thus, we must surmise that 
Abhinava learnt it independently either from his teacher Sambhunatha or some other Trika Tantra, 
which is more likely. Anyway, the use of the Malini alphabet testifies to this being a Trika 
procedure. 
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kinds. (There is the oneness) that ‘precedes’, because the limiting adjuncts have 
not arisen, and (the oneness) at the end, because the limiting adjuncts have been 
stilled. In this way, there are twenty-seven (phases). (This is) ‘the penultimate’ 
(procedure,) because the last (kind of) rosary is one with fifty beads, and this 
one is next to it. “There’, that is, (in the case when there are) two (sets of) 
twenty-seven. ‘When it is double the measure’, that is, consists of fifty-four 
(beads). ‘In two forms’, consisting of Sakti and (Siva,) its possessor. “Then 
again when that is double’, that is, one hundred and eight. ‘The most 
excellent’ (rosary is the one) made of one hundred and fifteen beads. (The 
teacher should deposit both) ‘the two’, Matrka and Malini. (The Mantras 
taught) ‘previously’ (as the main ones) in chapter fifteen and seventeen. As is 
said there (above in Chapter Seventeen): 


‘The fifteen mantras (that are used) for the purification (that takes place) 
by merger are, in due order, the group of eight beginning with Pibani, the group 
of six (limbs) beginning with the Weapon, and Para." ? 


‘Or if’, according to another view, (the beads of the rosary correspond 
to the constituents of the six-fold Path). (This is the procedure) ‘taught’ in the 
nineteenth chapter (of the Malinivijayottara). As is said there: 


"Then, with this (same) procedure, the wise man should fashion a rosary 
made of gems, pearls, (or) mother-of-pearl etc. (or) lotus seeds (padmáksa) etc. 
Or else it may be made of metal such as gold and measure fifty beads." It 
should be just the length of one's own arm and formed into the shape of 
bracelet. Laying hold of that, hanging down (from one's hand)," made fragrant 
with perfume and incense etc., having worshipped the Lord of Kula, place Sakti 
there. One should utter the seed-syllable with each (bead) encapsulated 
(putüntaga) by the seed syllable of Parā. One should connect the radiant KS at 
the end to the one letter which is at the beginning. 

One should recollect the first letter as the most powerful (bhüyah), 
pervading and presiding over all (the others). The letters are also of two kinds, 
the procedure regarding (their) division is considered to be this one (as follows). 
The pervasive letter (which is the first one) is in the second one. The second one 
should be deposited as was the previous one (into the one that follows), and so 
on with the third and the rest of the letters, ending with PH.“ This is also an 
accepted way. 


39 Above, 17/39cd-40ab. 

“ MV 19/76b reads satárdhapratimárh for Satardhaksamitam, as is found here and in MS К of the 
MV. 

“ Read samálambhya for samülabhya. 

” SAUH AM SAUH, SAUH АМ SAUH etc. A phoneme becomes a seed syllable — bija — when 
anusvara (M) is added to it. It appears from the context that this is meant here. 

5 MV 17/75-78. This makes AKS. Thus, the word for ‘rosary’ is aksamálà the ‘garland of АК$а”, 
which also means the garland of all the letters from A to KS. Note that in this way there are fifty 
letters (with KS as extra on the end of the series of 49) and an extra (SAUH) AKSA (SAUH) for 
the central bead, making 51 beads all together. 

* This procedure is for the Malini alphabet that ends with PH. Assuming the presence of Pará's 
seed syllable as before, the units are SAUH Nr SAUH, SAUH rR SAUH etc. 
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Having then accordingly recollected Sakti one-pointedly as the radiant 
light of the thread (siitrabha), one should place Her in the middle of the AKSA 
(on the central bead) in order to complete the rosary (aksasiitra). Rotating 5 (the 
rosary) like a wheel (repeating the Mantra with each bead), (whatever) he says 
here is all considered to be (prakalpate) the repetition of mantra that serves (to 
attain) the accomplishment of mantra (mantrasiddhi). Whatever he sees is, in 
the same way, an oblation here into the blazing reality (of consciousness). ^ 


Even though the defining characteristics of the sacrificial jar have been 
stated, now, in order to further present its varieties, he explains (the same from) 
another point of view. 


The Sacrificial Jar 
saa RITA WU] | 
"foe ded Йа eni чат vo oa 
wearers fafa: ad: ззат seria: 1 
абера: qf parkas d vod 


athavárghamahàüpatram kuryát tac сойагат param | 
narikelam atho bailvam sauvarnam rajatam ca và \\ 40 11 
tasyāpy esa vidhih sarvah pratisthadau prakirtitah | 

tan niskamparasaih pürnam krtvasmin püjayet kramam | 41 11 


Or else, the great sacrificial jar may be made of coconut, bilva,” 
gold or silver, (bearing in mind that the type) which follows (in this series of 
options) is superior (to that which precedes). The procedure (to follow) for 
its consecration etc. also is all as has been explained (before, in the 
preceding cases). Having filled it with (the sacrificial) fluids meant for those 
without fear (niskamparasa), (the deities of) the liturgy (krama) should be 
worshipped within it. (40-41) 


The  '(sacrificial) fluids meant for those without fear 
(niskamparasa)’ are the (bodily) secretions (offered and consumed by) Kaula 
adepts and the like,“ such as, for example, the Five Nectars (paficamrta).” This 
is the meaning. 


* MV 9/82a reads bhramayed епйт — ‘he should make it rotate’ for TAv 27/31 bhramayann etad 
— ‘rotating it’. 

4 MV 19/75-83. Note that the procedure in the MV, even though Jayaratha quotes it here, does 
not fully coincide with the one Abhinava presents, which we must, therefore, presume is from 
some other source, 

*' Aegle Marmelos. 

“ Read virarasadibhih for virasandhibhih. Perhaps virasyandibhih (‘that ooze from (the bodies of 
Kaula adepts’). 

* The Five Nectars (paricamrta) are common offerings in all kinds of Sanskritic rituals. They are 
normally milk, coagulated or sour milk, butter, honey and sugar. Or else, they may be the five 
products of а cow (paficagavya), namely, cow urine and dung, curd, milk and clarified butter (see 
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зя че eared qfi sb Ч: | 
тее der Rb Ф919 RIA и YS I 
чег aapa ЧЇ ЧЧ! 

эте ps wide fmm d v3 od 


adhomukham sada sthapyam püjitam рӣјапе punah | 

tat patramunmukham tac ca riktam kuryan па tàdr$am \ 42 11 
рӣјапе tadrasápürnam йїтйпат pravidhaya tat | 
adhomukham ca saripüjya sthapayeta vicaksanah | 43 11 


(The sacrificial vessel) should always be installed facing down and 
worshipped (like that when it is consecrated). However, in the course of 
worship, that vessel (should be placed in its normal position,) facing 
towards (the worshipper, taking care) that it should not be (completely) 
emptied. It should be just the same at the end of worship, (as the officiant 
drinks from it, and so) completely fills (and satiates) himself with (the 
aesthetic delight — rasa — of) its (sacrificial) fluids (rasa). (Then,) the 
(sagacious and) skilled (officiant,) having worshipped (again), should 
(again) place it upside down. (42-43) 


(The sacrificial vessel is) ‘worshipped’ with the Vidya of the sacrificial 
vessel etc. ‘In the course of worship’ of the Mantras etc. of one’s own choice, 
(it should be facing the officiant) and ‘it should be just the same’ (at the end of 
worship), that is, facing (him). 

In order to present other supports (on which to) worship (may) also take 
place (pūjādhāra) taught in (certain other) particular scriptures, he says*: 


Other Supports on which to Worship the Deity 
ae pudmi ЧТ ФЙ wa ч aT | 
fare caer гестот вац 1 х i 


SSP vol. 2, p. 30). In Каша ritual these five may be replaced or supplemented by Каша sacrificial 
substances (kuladravya), normally considered to be very impure, called the Five Jewels. See 
below, note 29,55. 

5 Sanderson (2007: 375 n. 463): ‘No text of this name has been mentioned elsewhere in the 
literature known to me, but it is no doubt either the Kalikula or a text closely related to it. For we 
have a close parallel in the Kalikulapaficasataka (4/7\cd-72ab) referring to the worship of the 
phase of withdrawal.’ Sanderson has the following lines in my edition of that text in mind: 


athavà cchurikari sthapya kartariri và ѕиййғипат W 
mahdmakutaprsthe [k, kh: mahümukuprsthe] tu рӣјуй sarłhārabhairavī | 


‘Or else, Sarnharabhairavi should be installed on a blade or a very fearsome sword or on 
the surface of a large mirror and should be worshipped (there)." 

Clearly Sanderson changed his mind from 2001, where he lists the Kalimukha as a 
separate text (2001: p. 4 п 1).. 
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AARE oI | 
waftsdomt чї fed чї wdsw ASS | wy o 
ЧЇ чаёзыччтї чё qn WAT | 

хач eran ast ARR aw oa 


Кһайват krpanikam yad và kartarirn makurar ca và | 
vimalara tat tatha kuryac chrimatkalimukhoditam \ 44 11 
Sribhairavakule ‘py шаат kulaparvaprapüjane | 

sthandile ‘паи pate linge patre padme ‘tha mandale W 45 ll 
mürtau ghate ‘strasanghate pate sütre ‘tha püjayet | 

svena svenopacarena sankaram varjayed iti V 46 11 


It is said in the venerable Kalimukha that a sword, a blade, a 
dagger, or a mirror without blemish may also (serve as the supports on 
which to worship the deity) in the same way. It is also said in the venerable 
Bhairavakula, that during the celebration that takes place on Kula feast 
days (kulaparvan)? one should worship (the deity) with its own 
appropriate offerings (ирасаға) on the sacrificial surface, in the бге, on a 
cloth, in a linga, a (sacrificial) vessel, a lotus, a mandala, an icon (mürti), a 
jar, on an assemblage of weapons, a jar, or on a thread. One should avoid 
mixing them up. (44-46) 


‘Its own appropriate offerings’ are those that are appropriate to, for 
example, the condition of a householder. As is said: 


“One should worship, in accord with the enjoined procedure, in the 
house with (sacrificial) substances, and in the cremation ground with 
(substances) that come from that (place). One should not mix them up.” 


Surely (one may ask), what is the use of having many supports on 
which to worship, such as the sacrificial surface and the rest? Taking this doubt 
into consideration, he presents a classification of their area (of application). 


Tay Weta ARY Yay | 
реет: Bsa: ЧЕ йб: 1 xo d 


*' Instead of ‘during the celebration that take place on Kula feast days’, it is possible that 
kulaparvaprapüjane refers to a section of the Bhairavakula dedicated to this subject. 

% Jayaratha understands svena svenopacarena to mean offerings appropriate to oneself. This is a 
possible interpretation, however the repetition of the possessive svena suggests the offerings 
should be appropriate to each particular object and the deity present in it. This is effectively what 
Abhinava himself says in the following verse. 

? This verse may be from the Bhairavakula, as Jayaratha quotes it as part of his commentary on a 
passage Abhinava quotes from there. However, that is unlikely, as it does not contain any wording 
of Abhinava's citation. Indeed, the verse Jayaratha quotes is not really dealing with the same 
issue. 
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yathapsu Santaye mantras tadvad astradisu dhruvam | 
Satrucchedadikartarah kamyo ‘tah sankarojjhitah \ 47 M 


Just as Mantras (projected) into water serve to bring peace, in the 
same way (conversely, those projected) onto weapons and the like certainly 
destroy (one’s) enemies etc. Thus (it is for this reason) that a magical rite 
(performed with a desire for a specific goal) (kamya) is free of admixture. 
(47) 


‘Thus’, because what these (magical rites) do is fixed (and 
predetermined, there is no admixture), Thus, one who desires peace (and to 
tranquilize restless ghosts) should offer worship in water, not on weapons and 
the like. 

Surely (one may ask), what is the use of (all) these many (varieties) in 
this way for one who has no desire? With this doubt in mind, he says: 


этеп q d TIT Hsu | 
WMH AY SATA: | 8 | 
RIT AR Wee aera | 

Aya бгаа saree faf. Bra: ve и 
akamasya tu te tattatsthanopadhivasad dhruvam | 
pasakartanasamsuddhatattva, 


athavà pustakam tàdrg rahahsüstrakramombhitam | 
susuddham diksitakrtam tatrapy esa vidhih smrtah V 49 11 


Whereas for one who has no desire, (his mantras) sever the fetters 
(of the soul) and nourish the reality levels that have been purified etc., 
(operating variously) according to the limiting adjuncts associated with 
each particular place (on the Path onto which they are projected). 

Or else, the same kind of procedur id (to apply) to (a sacred) 
book that, very pure and composed by an iate in which the liturgies of 
the secret scriptures are woven together (umbhita) (can serve as a support 
on which to worship). (48-49) 


‘Or else’ from another point of view, as the liturgies of the secret 
scriptures are woven together (umbhita) (in such a book,) and also because it is 
tolerant towards all (kinds of) ritual action, it is (implicitly) declared that it is 
conducive (and in accord with them, as are the other supports on which to 
worship). It is ‘composed’, that is, written. 


Having defined in this way the nature of a Linga (and the representation 
of deity in which it is present and worshipped in general), in order to define the 
various types of worship, he says: 
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The Various Types of Worship (pujabhedah) 


set зачита maa AA, | 
баат vrfarerafzedesebm d uo и 
этч ця Чет ffe Что реч | 
че fep fet «чачат wmm qug и 
язга sp ada qe: чай wur | 
чта we PRATT posu 


ittham svayampratisthesu yavad yàvat sthitir bhavet | 
vibhavais tarpanam Suddhis tavad vicchedavarjanam W 50 11 
ata eva yada bhiiridinam mandalakalpanam | 

тайа dine dine kuryad vibhavais tarpanam bahu V 51 11 
pratisthayam ca sarvatra guruh pürvoditam param | 
satattvam anusandhaya samnidhim sphutam acaret | 52 11 


(It is essential) to purify and lustrate (farpana) (the Lingas and 
icons etc.) installed in this way by oneself lavishly, (regularly, апа) 
without a break, for as long as they are functional. Thus if, (for example), a 
mandala that has been fashioned to last for many days, it should be 
lustrated daily abundantly. When installing (a deity) the teacher should, in 
all respects, conjoin (himself in) meditation with the supreme reality and its 
essential nature mentioned previously, and having done so, bring (the deity) 
into his presence (sarnnidhi) in a clearly evident manner (in the outer icon). 
(50-52) 


(The lustration should be) *without a break'. The meaning is that, 
(taking care to) avoid an interruption, (it should be) continuous (and regularly 
done without fail). ‘Thus’ — because it is necessary to perform lustrations etc. 
without a break. 

Surely, (you said previously): 


“Аз long as (he has not) attained а state of identification (with the deity, 
or) until the desired fruit has not arisen, a spiritual son (putraka) and adept 
(sddhaka) may resort (samasrayet) to a manifest (outwardly visible iconic form) 
or (to a mental representation or an aniconic form in which the deity) is not 
(externally visibly) manifest.'5* 


According to this teaching, it is said that spiritual sons etc. resort to (the 
worship of) Lifgas etc. until the particular intended result is not attained. What 
should be done after that? With this doubt in mind, he says: 


5 The word is vibhavaih. The literal sense is "with (all) the monetary means (at one's disposal)’. 
55 Above, 27/9. The first line is quoted above in TAv ad 27/10-21ab. 
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fas 9 чї wo vsum. 

sre wenn ченче d 43 I 
wears fat: wdereontq udem | 
amàs qA emf (959 91 wv og 
sd xasfesarifafür: Раба: | 
чыч fex arose чау и uu и 
aaa WTS AT AISA | 


siddhe tu tanmayibhàve phale putrakasadhakaih | 
anyasmai taddvayád anyatarasmai tat samarpyate | 53 11 
tasyápy esa vidhih sarvas tadalübhe tu sarvathà | 
agadhe ‘mbhasi tat ksepyam ksamayitvà visrjya ca | 54 || 
ity esa svapratisthanavidhih sivanirüpitah | 
parapratisthite linge baniye ‘tha svayambhuvi\\ 55 || 
sarvam dsanapakse pràn nyasya sampüjayet kramam | 


When the spiritual sons and the adepts have attained a state of 
identification (with the deity which is their desired) fruit, that (object of 
worship) is offered to another (initiate) that differs from those two (kinds). 
All the procedure (to be observed) in his regard is the same. If one cannot 
find (anybody who is fit to do this) in all respects, (the outer icon) should be 
thrown into deep water, after having asked (the deity's) forgiveness (for 
any omissions or errors committed in the course of its worship), and 
(formally) dismissed (it). This is the procedure described by Siva Himself 
for one’s own (personal) installation (of the deity).5* (52-55ab) 

When a Linga has (already been) installed by others, whether it be 
made of precious stones (bana) or (a natural) self-generated (svayaribhii) 
one,” one should first of all deposit all (the mantras of the principles, as is 
done) in the rite of (Siva’s) Throne,® and then worship the liturgy (krama) 
(within it). (55cd-56ab) 


% One could also understand the expression svapratisthanavidhih.as svapratisthane vidhih 
meaning that ‘(this is the procedure (described by Siva Himself) for his own installation." 

37 These natural stones that are discovered to be lingas. 

5% Here Abhinava is saying that the characteristic Trika Trident should be projected onto the Linga 
in the manner taught above in 15/297cd ff. Thus, this is quite literally a Trika Linga, within which 
the deities of the Trika are worshipped. See following note. 

39 The term ‘krama’ denotes the configurations of mantras, and hence mantra deities, that are 
invoked in the course of the systematic (kramika) worship deity of which they are the entourage. 
Consider the simple basic example of a mandala. Its form, built up from geometric figures and 
also sometimes icons (such as the Trident), is determined by the configuration of deities and the 
like around the main deity (alone or with a consort) installed in the centre. In the course of 
worship, the surrounding deities are invoked and worshipped through their mantras in the location 
of the mandala allotted to them in the course of the sequence — krama — of the liturgy. The whole 
procedure is thus called kramapüjà or karmarcana, which means, in both cases, the worship of the 
Krama’, or through, in, and by means of the Krama. In the same way, the teachers of the tradition 
are worshipped in the Gurumandala, sacred sites in the Pithamandala and so on in ‘due order’ — 


TANTRALOKA 423 


If one cannot find someone who is fit to offer that in that way, then 
what should they do? With this doubt in mind, he says ‘if one cannot find 
(anybody who is fit to do this)’ etc. ‘(A natural) self-generated (svayambhi)’ 
(linga) is, in other words, one (found in nature,) which is as described in the 
procedure (taught in the scriptures). ‘One should first of all deposit all’ (the 
mantras of the principles onto it, as taught for the rite of Siva’s Throne). 

Surely, the self-generated and other (kinds of Linga) have come down 
(into this world) from the midst of the pure or impure Path. So how can this be 
worshipped here which is beyond all the Path? With this doubt in mind, he says: 


LAJAN: Web чәй: wd: fara: du d 
этеп Tee яїтв=тєн#зтїїїйєң | 
marrage FT WAAR | 49 di 


Suddhasuddhadhvajah sarve mantrah sarvah sivüntakah \\ 56 11 
adhva cehásane proktas tat sarvatrárcayed idam | 
avühanavisrsti tu tatra prágvat samácaret | 57 \\ 


All Mantras^ are born from the pure and impure Paths. 
(Moreover,) it is said that the entire Path ending with Siva is (present) here 
in (His) Throne. (Thus,) it should be worshiped (anyway,) everywhere (in 
all cases). The invocation and dismissal (of the deity) should be done (in the 
same way) as before." (56cd-57) 


Nor is this established (to be correct) by just reasoning alone. 
Accordingly, he says: 


yathükramam. This manner of understanding the liturgy and the process of worship (krama) is 
distinctive of Каша and proto-Kaula ritual, as is the terminology. Not found in the Kāpālika 
Brahmayamala, one of the earliest Bhairava Tantras, the term emerges in the Kalimata of the 
Jayadrathayámala. In the context of the worship of forms of Kali — the Goddess of Time and 
redemptive Death ~ the Krama is the uniquely distinctive manner in which she and her entourage 
are worshipped. There, the Krama is not set in space, it is set in time. The sequences of creation, 
preservation, and destruction, and the embracing Fourth, are the ‘locations’ of the divine forms 
that surround the goddess. In this case, krama is a most appropriate and understandable term. This 
is no less so when transposed to the worship of other goddesses not specifically associated with 
Time and Eternity. 

In this case, the Krama is the Trikakrama, that is, the sequence of mantras and 
depositions taught above in 15/297cd ff. for the projection and worship of the Trika Trident and 
its deities. See previous note. 

In the light of Jayaratha’s introductory question, one would expect lirigah, but that would not be 
correct Sanskrit. We should therefore understand here that Jayaratha equates the mantras with 
Lingas and iconic forms in general. This makes sense, as the Deities are present in their 
iconic/aniconic representations as mantras. 

* “Аз before’ means according to the procedure taught in Chapter Fifteen to fashion and worship 
the Trident and its deities, which is the Trika initiate's basic daily worship (nitya paja). It appears 
that in all the places and things Abhinava has listed where the deity may be worshipped, the Trika 
initiate can project and worship the Trident into any of them in this same way. The Trika Saivite 
worships the Trika Trident with the Trika Goddesses enthroned on it within the Linga in this way, 
and so too in the other places. Outwardly, it appears he is worshipping the Liüga, whereas in 
reality he is worshiping the Trika goddesses on the Trident. 
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sw CASA xem fno ЧЭ d 
A Wee Sree: ouod 


qaw meg qi uei жий | 


ийат tantre ‘py aghorese svacchande vibhund tatha | 
athavà pratyaham proktamanardhardhaniyogatah 11 58 11 
krtvestarn mandalam tatra samasta kramam arcayet | 


The pervasive Lord has said also in the Tantra Aghoresa 
Svacchanda (where we read): *Or else, after having fashioned (one's own) 
preferred mandala by making it a quarter of the stated measure (given for 
initiation), the entire liturgy (krama) should be celebrated there every 
day." (58-59ab) 


"The stated measure’ is said to be three handspans, as (is stated in the 
passage) beginning with, *In the same way, in relation to the one (measuring) 
three handspans . . .’ 

He concludes this (topic, saying): 


spese атат Pratt ч% i 


bahuprakarabhinnasya lingasyarca nirüpità \\ 59 11 


The worship of the /inga, which is of many kinds, has (thus been) 
described. (59cd) 


This is the auspicious end. 
The one called Jayaratha, who is skilful in describing the consciousness 
that is the essential nature of the Linga of many kinds and modalities, has 


commented on this, the twenty-seventh chapter (of the Tantráloka). 


This is the twenty-seventh chapter of the venerable Tantrálokaviveka, 
called the Explanation (prakagana) of the Worship of the Linga. 


© One could emend aghorese to aghorena and translate ‘(the pervasive Lord) Aghora (has said)’. 
But this citation cannot be traced in the SvT. If the citation here refers to the Trika mandala, as 
Abhinava may be suggesting, we would not expect it to be, for that would make the Svacchanda а 
Trika Tantra, which it is not. We know of the existence of an Aghoresvarasvacchanda that 
belonged to a group of Tantras related to the Svacchanda. We have noted above that *the worship 
of the Krama' is a distinctive feature of Kaula and proto-Kaula Tantras. Although not all Tantras 
of the Vidydpitha are Каша in this sense, those Tantras that are belong to the Vidyapitha. The 
Brahmayamala allocates the ‘eight times eight’ Bhairavatantras along ‘with the Yamalas to the 
Vidyapitha, along with some other Tantras, amongst which is the Aghoresvara (Dyczkowski 
1988: p. 159 note 283). The SvT belongs to the Mantrapitha, of which it is ће main Tantra. So it 
is not surprising that we find no mention there of kramapija in general, and certainly not of the 
Trikakramapüjà, to which Abhinava refers here. 


Appendix to Chapter Sixteen 
Animal Sacrifice according to Chapter Twenty of the Netratantra 


Chapter twenty of the Netratantra deals with animal sacrifice, which is 
the topic of ТА 16/28 ff. It has been translated here to serve as a general 
orientation to the moral norms in this regard and an overview of the procedure. 
We notice the elaboration here of the matters concerning the animal's vital 
breath, as in Abhinava's account. We are reminded of the Vedic equivalent 
where the animal is offered to Vàyu, the god of the Wind, the cosmic breath. 


uktarh devena tatsarvam pariprstam hi yanmayá | 
adhunà $rotumicchàmi samsayo.ayam hrdi sthitah W 1 11 
yoginyo mátarascaiva $akinyo balavattarah | 

Каїһат parapurat pranan ksanadakarsayanti tah | 2 ll 
kasmacca nirghrnà raudrah кіт và tasam prayojanam | 
etat sarvam asesena bhagavan vaktum arhasi \\ 3 11 


Srotum icchami iti devi prasnavakyarthanirnayam adhigantum icchati | katham 
iti, kasmad iti, кіт vety uktibhih prakarahetuprayojanavisayam јіјйаѕат 
sphutayati | 3 11 

tannirnayáya $ribhagavàn uváca 


"The Lord has taught all that I have asked. Now I wish to hear (more). 
There is this doubt in my heart. How do the Yoginis, Mothers and the very 
powerful Sakinis, drag out the vital breaths from the body of others in (just) a 
moment? Why are the Rudras merciless? What is their purpose? O Lord, you 
should tell me all that without exception.’ (1-3) 


‘I want to hear’ — (the goddess) wants to understand the teaching 
concerning the subject of the question. The words ‘how’, ‘why’ and ‘what’ 
serve to clarify what she wishes to know concerning the manner, cause and 
purpose (of this procedure). In order to teach that, the venerable Lord said: 


srnu devi pravaksyami гаһазуат paramadbhutam | 
ragadvesavimuktas tà lobhamohavivarjitah | 
yágárthar devadevasya pasiin vai proksayanti tah W 5 11 
na lobhena na himsarthar na caiva hi jighamsaya | 
mahabhairavadevasya $asanam palayanti tah V 6 11 
tadartham pasavah srstah svayam eva svayambhuva | 
pasavah patiyagartham upayuktà na cányathà || 7 11 


"Listen, O goddess, I will tell you a supremely astonishing secret, that 
is, how (the priests) do violence to the vital breaths of the sacrificial animals 
according to the Lord's teaching (patisasana). Free of attachment and aversion, 
they are devoid of greed and delusion. They consecrate (proksayanti) (and so 
prepare the offering of) the sacrificial animals of the God of the gods for the 
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sacrifice. They do not protect the teachings of the god Mahabhairava out of 
greed, in order to do violence or murder. The sacrificial animals were created 
for that purpose and (the priests) themselves are naturally born (for that). The 
sacrificial animals are used for the sacrifice of the Lord and in no other way.’ 
(4-7) 


patisasanad йі tadasritya | evam kasmād iti hetuh, yagartham ity anena са 
prayojana nirnitam | lobhamoha ityadinà nirghrnatvam pratyuktam | 
proksayanti upahārāya yojayanti | hirsartham upadravaya | tad artham iti 
yagaya | svayam evety anena patisasanüd йу uktih pramanikrta | na ceti ca 
evarthe 117 W 


(This is done) ‘according to the Lord's teaching’, that is, having adopted 
it. In this way (the question) ‘why’ is (in relation to) the cause. By (saying) ‘for 
the sacrifice’, the purpose is taught. (By saying) ‘devoid of greed and delusion’, 
he is replying (to the accusation of) being cruel. ‘They consecrate’ means (the 
priests) appoint them to be an offering. The purpose of violence is to attack 
(another violently). The purpose of (the slaughter of the sacrificial animal) is for 
the sacrifice. Saying ‘by themselves alone’, the statement ‘by the Lord’s 
teaching’ is given authority. (The word) and (in the expression) ‘and not’ is in 
the sense of ‘indeed’. 


esdm anugraharthaya раќйпат tu varünane | 
mocayanti ca papebhyah pdpaughams chedayanti tàn \\ 8 \\ 
раќӣпат ирауикійпат nityamürdhvagatir bhavet | 


ürdhvagatih $uddhavidyadipadasrstir muktir và | 


‘O fair-faced lady, the sacrificial animals (are offered) in order to grace 
them (with liberation). (The Mothers and Yoginis etc. to whom they are offered) 
release them' from sins, and they sever their mass of fetters. The sacrificial 
animals used (in this way) always have the upward way.’? 


"The upward way’ is the emanation of the plane of Suddha Vidya etc. or 
liberation. 


trividhena tu yogena yojayanti $ivájfiaya V 9 11 
parenaiva hi süksmena sthülena tritayena tu | 
yojayanti na caivatra ghatayanti balena tah W 10 11 
parah sarvatmako ‘nanto niskriyo nirmalas tu yah | 
vyapakah paramesdnah sarvakaranakaranam | 11 11 
sarvabhütüntarüvasthah sarvanugrahakarakah | 
tasminn eva niyuktàs tà nirmalà vigataklamáh || 12.11 
ekibhàvam anuprapya na viyuktah katharacana | 
tacchaktau tu vilinas tà iccharüpena samsthitah \\ 13 11 
jfiánotkarsüh kriyavasthà yagayogavadhitikah | 


! Amrtesatantra MS reads tah for tan. 
2 NT 20/8-9ab is cited in TÀv ad 16/58cd-59ab. 
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tadbhavam tu samasthaya їайгйрат yojayanti yan | 14 ll 
te muktah Sivabhiitas tu sivasaktyà Siveritah | 
nirmalah Sivariipas tu tatprabhavad bhavanti call 15 11 


‘(The yoginis) conjoin (that is, offer the sacrificial animals) by means 
of three kinds of the Yoga in accord with Siva’s command, that is, by the three 
supreme, subtle and gross. (The yoginis) conjoin (and so offer the animals); they 
do not strike them down violently (balena). (9cd-10) 

The Supreme Lord, the cause of all causes is supreme, the nature of all 
things, endless, actionless, stainless, and pervasive. Completely penetrated into 
Him (and attained supreme bliss), they are free of impurity and (bodily) fatigue, 
having attained a state of oneness (with Him, the yoginis) are never separated 
(from the Lord). (11-13ab) 

Merged into His power, they abide there in the form of the will (as the 
expansion of consciousness free of thought constructs. Their) knowledge is 
extraordinary. They are immersed in the state of (unfolding) action (fuelled by 
knowledge). They shake not in the (animal) sacrifice and in the Yoga (of the 
attainment of oneness with the Lord). (13cd-14ab) 

Having assumed that state and impelled by Siva and (His) power, the 
(sacrificial animals) they conjoin to that nature become Siva and are liberated. 
By the (yoginis’) power, free of impurity, their nature is Siva.’ (14cd-15) 


yathà yogena diksdyam sivatvam upalabhyate | 

tathà vai yogiyogena Sivatvamupayanti te | 16 11 
atyantamalinasyasya pürvoktasyadhikarinah | 
malapradhvastarüpasya nairmalyam vyafijayanti tah V 17 11 


Just as one attains Siva's state in the course of initiation by Yoga, in the 
same way by the Yoga of the yoginis, (the sacrificial animals) attain Siva's 
state. (The yoginis) make manifest the purity of the embodied being mentioned 
before, who is extremely tainted and fallen due to (that) impurity. (16-17) 


mülacchedena tesam hi jighamsanti malatrayam | 
malatrayaviyuktasya sarirari na prarohati | 18 11 
dipavad yojanam tasya pasor naiva hi ghatanam | 
vyápakena svarüpena svasaktivibhavena ca || 19 11 
trotayanti pasoh pásün Sariram yena naśyati | 
Sarirena pranastena moksanarh nahi maranam | 20 II 
drdhaprarudhapásasya baddhasya purusasya yah | 
viyogas tu Sarirena maranam tadvidurbudhah V 21 11 


“By severing the root (of the fettered state) of the sacrificial animal,’ 
(the yoginis) destroy (its) three impurities. The body of (the soul) that has been 
disconnected from the three Impurities does not develop (again in another life). 


? МТ reads гезат — ‘their’ for pasor — ‘of the sacrificial animal’. The latter is confirmed by the 
same reading in the manuscript of the Amrtesatantra (Nepal Archive MS no 1/285, NGMPP reel 
no. B25/4). 
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The conjunction of (the soul) of the sacrificial animal (with the supreme reality) 
is like an initiation; it does not (amount to) killing it. 

(The supreme yoginis) destroy the fetters of the sacrificial animal by 
(Siva's) essential pervasive nature and by the glorious outpouring (vibhava) of 
His own power. It is by that (destruction) that (its) body is destroyed. The 
liberation that takes place when the body is destroyed (in this way) is not (the 
same as) killing (an animal). The wise know that the killing (of a person) is the 
disconnection from the body of a person who is bound with fetters that are firm 
and well developed." (18-21) 


evam parah praküsas tu süksmas caivadhunocyate | 
süksmam Saktimayam jfianarn jianasaktyá tu gamyate | 22 || 
aravaravaravinya dhvanibhavanusarakam | 


Saktimayam — citsphurattapradhanam, na tu pragvat | Sambhavaprakàsa- 
viSrantyatma, jiánasaktya dehadipramatrtaprasamanonmagnasamvida gamyate 
prapyate | kidr$yà na vidyate rávo mantravisesoccaradhvanir yasya tüdrg yo 
ravah sahajo nüdümarsas tena ravinya pronmisat-parahamvimarsaripaya | 
кагат jfiánam йу аһа dhvaner nādāmarśasya bhavah sattà, tadanusaranar 
tanmayibhàvam praptam | 


‘Such is the supreme Light. Now the subtle (form of Yoga) will be 
taught. The knowledge that is in consonance with the resonant state (of 
consciousness) that is subtle and made of Sakti is understood by the power of 
knowledge that is the resounding (energy) (ravini) of the sound of silence.’ (22- 
23ab) 


It is ‘made of Sakti’; that is, it is predominantly the vibrant effulgence 
of consciousness. It is not, as before (in the previous form of yoga), repose 
within the Sambhava Light. It is ‘understood’, that is, attained ‘by the power of 
knowledge’, that is, the consciousness that has emerged by the quelling of the 
subjectivity of the body etc. What is that like, of which there is no ‘sound’? It is 
that which possesses the resonance of a special (extraordinary) utterance of 
Mantra. The ‘sound’ that is like that is innate reflective awareness of Sound. 
Thus, (it is) the resounding (energy) (rávini) which is the unfolding of the 
reflective awareness of supreme subjectivity (paraham). How is (this) 
‘knowledge’? He says that it is the being (satta) of the resonance (dhvani) of the 
reflective awareness of Sound. Following in consonance with that, (knowledge) 
has attained a state of oneness with it. 


siddhanam siddhidam jnanam khecaryah paryupasate \\ 23 11 


* Here the reading is diksavad yojanam, NT reads dipavad. The MS of the Amrtesatantra reads 
diksaiva yojane, which confirms the reading here. 

5 | am following Ksemaraja, who comments on this line: vydpakena sivātmanā | 
svasaktivibhavena Saktena | yeneti trotanena. 

* AT reads moksanarh na jigharnsanarh ‘liberation is not violent killing’. 

? NT 20/18-21 cited in TÀv ad 16/59cd-62. 
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siddhah Srikhagendradyah, khecaryah samwvidgaganacárinyo devyah | paritah 
samantad upásate tanmayatvena sphuranti || 23 || 
yady api Saktarmh }ййпат sarvesam bhittih, tathapi 


ajfiánenàvrtam јћапат раќйпат samalam sthitam | 


ajfünam | máyüsaktikrtam Gtmany andatmatapratipattipurahsaram | anátmani 
аеһааау ātmābhimānātma |l yata evam ato yogabhyasaprabuddhena nijena 


nirmalena tu tà devyà jfianenabhibhavanti tat \\ 24 |l 
yathà prabuddhah suptena kridate ca yatas tatah | 
madirasavapanena yathaivonmaditah kvacit || 25 11 
kridate hy asvatantratvad balo và bhramyati kvacit | 
unmatto vapramattena preryate paSavas tathā 11 26 11 
mátrbhir guhyakaih saktyà svena yogabalena tu | 
Jiva ákrsyate ksipram раўйпйт yogaviryatah W 27 || 


"That knowledge bestows attainment (siddhi) to Siddhas, and is 
attended by the skyfaring goddesses.’ (23cd) 


The Siddhas (are the Kaula teachers) beginning with the venerable 
Khagendra. The ‘skyfaring goddesses’ are the goddesses who move in the Sky 
of Consciousness. (That knowledge) is ‘attended’ all around and shines 
radiantly as one with that nature. Although the knowledge of Sakti is the 
foundation (bhitti) of all, even so 


‘the knowledge of the fettered is enveloped by ignorance and sullied 
with Impurity.” (24ab) 


Ignorance is created by Maya; it brings about the false notion that the 
Self is in that which is not the Self, that is, the body etc., heralded by the 
(mistaken) sense that what is not the Self is in the Self. For, in this way: 

‘those goddesses overcome it by (their own) pure knowledge (awakened 
by the practice of Yoga). (In this way,) just as an awakened person when asleep 
plays in this way and that, or like one who is inebriated by drinking wine plays 
because he is not free, or a child wanders around somewhere, or one who is mad 
impels fettered beasts, so do the Mothers, Guhyakas (and other such beings) and 
Sakti (impel him) by their power of Yoga. The soul of the sacrificial animals is 
quickly drawn out (of their bodies) by the (power of the) vitality of Yoga.’ 
(24cd-27) 


yat tat paramam avyaktam Sasvatam hy асаіат dhruvam| 
tat prapya yogamargena pravisya paradehatah || 28 11 
paro bhütvà svasaktyà tu jivam jivena vestayet | 


yat tad ityadi pragvat | tat prapya param cinmayam bala samavisya yoga- 
margeneti — tattvarthacintamanipradarsitagamikagolakabhydsasaditasamasta- 
tadrasopalambhah ѕуайеһа — evàvikasasthityà — prandkarsapakarsabhyam 
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asvatantrikrtapranabalo yogi padasakhabrahma-randhrata ekatarena pathà 
golakasthityaiva parahrdayam pravisya paro bhütveti 


saficáro vayutattvastho vayutattvam ca buddhigam | 
ahankaragatà buddhih sa cittattvam samasritah \\ 


"That which is supreme unmanifest (reality) is eternal, immobile, and 
firm. Having attained that by the path of Yoga and entered in from another 
body, being another, he should envelop the soul (of the animal) with (his own) 
soul by his own power.' (28-29ab) 


"That which is’ (is to be understood) as before. ‘Having attained that’ 
supreme strength which is consciousness (cinmaya) and entered (into it) *by the 
path of Yoga'. The attainment of all that juice (rasa), acquired by the practice of 
(producing and ingesting) the ball (of vital juices) as explained in the 
Tattvarthacintamani,* by abiding in a state of abeyance (avikasa) within one's 
own body. Having rendered the strength of the vital force dependent (on 
himself) by dragging in and ejecting the vital breath, the yogi enters the heart of 
the other (creature) by the single Path (that exits) from the Cavity of Brahma of 
the tree of the body (padasakha (?)), (his vital breath) assuming the state of a 
ball. Then ‘being another’, 


"The circulation is in the principle of Air and the principle of Air is in the 
intellect. The intellect is in the ego, and that is grounded in the principle of 
consciousness." 


ity àmnayadrstyà paratrahampratitidardhye matraSatam sthitvà pranaksobhena 
гат ksobhayitvà svendriyasaktibhis tadindriyàkramanapürvam ātmaśaktisvī- 
krtasya parasya Sariram sva-parispandapravrttinivrttikramendtmasaririkrtya 
jivam | parapuryastakam, jivena svapuryastakena, svaśaktyeti pronmisita- 
Saktabalena svapranena vestayed akramet M tad ittham 


Abiding, in accord with this traditional doctrine, for a hundred measures 
(of time), in order to make the sense of self which is elsewhere (in the other 
body) firm (and stable). (First of all,) that (sacrificial animal) is aroused by 
arousing the vital breath with the energies of his own senses. (Then, having) 
entered into that (animal's) senses and made the body of the other (that is, the 
sacrificial animal,) whose vital energy (atmasakti) has been made one’s own, 
into one's own body, by the process of setting into operation and halting the 
pulse of one's (vital breath) (svaparispanda), ‘he should envelop’ ‘the soul (of 
the animal)’, that is, the subtle body of the other (creature) ‘with (his own) 
soul', that is, with his own subtle body, *by his own power', that is, with his 
own vital breath, of which the strength of its power has unfolded. That is such 
(as described here): 


* The Tattvarthacintémani is by Kallatabhatta, who wrote or commented on the Spandakarika. 
Abhinava refers to it as his authority concerning the manner of sacrificing an animal by 
manipulating its vital breath. See TA 16/32-51, the reference is in TA 16/50cd-51. 
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akramya tarn hrdistham vai adha ürdhvapravesatah | 29 11 
ekibhàvam samasadya samatvam tatra cabhyaset | 
param karanam àsritya svatantratvam tadübhyasetll 30 Il 


parari karanam süktarn balam asritya tadgrahenàvastabhya | tatra ceti para 
prerayati yadevaharn karomi, tadevayam karotv itidrarn samabhyasyan tena 
saha ekyam àsadya svatantratvam abhyased iti jigamisum nirodhayet tisthan 
tam gamayed йі kramena tarn svacestávasagam kuryüt | tad etad uktam 
gurubhih tatstha aśnīyāt pibed gacchet tisthet ѕируйг їйуай уйуй 
samasaditasakalacestáphalah sa yogi sampadyate tatas tam ünayed visrjen 
mohayed unmilayed āpūrayed visistam và sthanarh prapayet | ityadi V 30 11 


“Having crossed over into that (soul) which is located in (the animal’s) 
heart by entering in below and above, and achieved a state of oneness (with the 
sacrificial victim), he should practice (that) (balanced) oneness (samatava). 
Having entered into the causal body of the other, he should then practice (his) 
independence.' (29cd-30) 


"Having entered into the causal body of the other’ (means), once having 
entered into the strength of the power (of the vital breath), that is, blocked it by 
laying hold of it. And there he impels the other, practicing (the exercise of his 
will thinking): ‘may this (animal) do whatever I do’. Practicing in this way, 
having achieved oneness with it, ‘he should practice (his) independence’. (In 
this way,) he should restrain (the victim) who wishes to go away, and when 
standing he should cause it to move. In this way, he should bring his own 
behaviour (svacesta) under control. That has been said by (our) venerable 
teacher (in the Tattvarthacintamani (?)): 


‘Present (there, the animal) should be made to eat, drink, move about, 
stand still, and sleep until the yogi, who has attained the fruit of all (the 
animal's) activities, attains (complete control). Then he should cause it to come 
(to him), dismiss it, delude it, open up its eyes, fill it, or else bring it to the 
special place (where it is to be sacrificed)." 


atha 
vyapakena svarüpena Saktya $aktir tu darayet | 
samavesabalad viryabhiitam vyapakatam asthaya svasaktyà 


tatpránasaktim dàrayet chedartham ākşipet | 
tad etat samputikrtya Sakticchedam tu kárayet V 31 11 


taya svasaktya sarvato valitvà parapránasaktimn cchurikaprayogena cchindyad 
ity arthah V 31 II 


Now: “Ву virtue of (his) pervasive nature, he should rend asunder the 
energy (of the victim) with (his) energy.’ Assuming with his energy the 
pervasive state which is vitality (virya) by the strength of (his) penetration 
(samāveśa) (into consciousness) — 


432 APPENDIX CHAPTER SIXTEEN 


‘he should rend asunder the power of its vital breath and cast it forth in 
order to cut it off; having encapsulated it, he should cause (its) power to be cut 
off.’ (31) 


The meaning is that, having encompassed the supreme power of the 
vital breath completely (in all respects) by that, one's own power, one should 
sever it by making use of the (mantra of) the Razor.” 


Saktirüpam tato devi sattvam asthaya yogavit | 
svasattvasattàrüpena citsüryatvena tapayet || 32 11 
dravayet tu parastho hi raémin raSmibhir arkavat | 


Saktiriipam pranasaktipradhanam sattvam parajivam asthaya svikrtya yogi sva- 
sattvasya saribandhinà Saktasphurattatmasattaripena Кағапепа, citsüryatveneti 
caitanyárkarüpitayà, santapitam kuryat | tatas tadīyān caksuradirasmin pare 
tatraiva paradehe, sthitah san diptaih ѕуаіх caksuradibhi rasmibhih sürya iva 
somarasmin dravayed vilàpayet \\ 


‘Then, О goddess, having laid hold of the (living) essence (sattva) (of 
the victim) in the form of (its vital) energy (Sakti), the knower of Yoga should 
heat it with the Sun of consciousness, which is the essential being of his own 
(living) essence. Established in the other (i.e. the victim) he should, like the sun, 
cause the rays (of the senses of the victim) to melt away by the rays (of his own 
senses).' (20/333ab) 


‘Having laid hold of’, that is, made his own, the other soul which is ‘the 
(living) essence in the form of the energy’ that is predominantly the energy of 
the vital breath. The yogi should heat it *with the Sun of consciousness', that is, 
with the (primal) cause, in the form of the Being which is the vibrant effulgence 
of power associated with his own (living) essence. He should then cause “їһе 
rays’ of sight and the rest (of the senses) ‘in the other’, whilst abiding just there 
in the other body, to ‘melt away’ and be destroyed by means of the rays of his 
own sight and the rest (of his senses), like the Sun, the rays of the Moon. 


tatrapi yogabalat 
yojayed hrdaye sarvan Sabdadin indriyani са | 33 \| 
bhütàni rasabhitani gunàn eva hi sarvatah | 

antahkaranasanghatam.. 


parasambandhini | vigayabhütabahirantahkaranàni | proktavilápanato rasa- 
bhütüni drutatvam àptàni sarvàni yojayed atmany ekikuryàt M 


There also by the strength of Yoga: 
*he should conjoin all (the objects of sense) beginning with sound and 


the senses, the gross elements in liquid form (rasabhita) and qualities in every 
way (as well as) the aggregate of the inner mental organs . . .' (33cd-35a) 


° Concerning the Mantra of the Razor, see TA 19/10 ff. and the Appendix A to Chapter Nineteen. 
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The objects of sense, gross elements, outer and inner organs of sense 
associated with the other (creature i.e. the sacrificial victim) have become 
liquid. By the aforementioned (process of) destruction, all of them have 
assumed a fluid form. They should be conjoined together and made one within 
oneself. 


NE grhitvà tat svacetasà | 34 Il 
praviset tu tadà yogi puram akramya sarvatah | 
drutam grhitam tat sarvam ksipram atmastham ànayet | 35 11 


tad iti pürvoktam sarvam grhitvà, ágamoktadrstyà sádhyasya miirdhadvarena 
niskramya cetasà puram Sariram praviset | tatas tad ákramya saktyà ‘sya yat 
pürvari drutarn уйарйат samgrhitam, tat sarvarh ksipram átmanistharn kuryat 
11351 

Now *. . . having laid hold of that with his own mind, the yogi should 
then enter, once invaded (akramya), the body (of the victim) in every way. 
Having quickly laid hold of all that, he should quickly place it within himself." 
(34d-35) 


“Having laid hold of’ all ‘that’ was mentioned, and having made an exit 
through the head of the victim (sádhya), in accord with the manner taught in the 
scriptures, he should enter the body *with his mind'. Then *having invaded" that 
with the energy (of his consciousness), what was previously liquified, destroyed 
and gathered together should all be quickly placed within oneself. 


tad ittham yogt 
tatksanad дпауеј уат mudramantraprayogatah | 


mudra Чға prathamar | svasariranihsaranasamaye | karankini, taccharira- 
kramane krodhaná, tadrasmyadivilapane lelihānā, tatpurád nihsarane khecari, 
svahrtpráptau  bhairavi | tad bandhasatattvam  Srivijianabhairavoddyote 
‘smabhir darsitam | mantras tu paficapindaksurikakülarütryabhidhanah 
Sriguptatantrat Sripiirvadidrstah | tatprayogad yoginyah ksanat parajivam 
anayanti | 


That being such, the yogi ‘should that very moment bring forth the soul 
(of the victim) by the application of mudrà and mantra.’ (36ab) 


The first mudra here (in this case) when leaving one’s own body is 
Karankini, and Krodhana when invading that body. Lelihana (is the mudra 
used) when destroying the rays (of its senses), Khecari when going out of that 
body, and Bhairavi when one has reached (back into) one’s own heart. I have 
explained how they are formed and (their) nature in the commentary (uddyota) 
of the venerable Vijianabhairava. The mantra is (variously) called Paficapinda, 
Ksurikà and Kalaràtri. It is seen in the Malinivijayottara and other (Tantras,) 
beginning with the venerable Guptatantra. By making use of that, the yoginis 
brings forth the other soul (which is that of the sacrificial victim) in a moment. 
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anena vidhinà süksmari yogt yogam samabhyaset || 36 11 
tat sarvam prapnuyat ksipram süksmayogena yogavit | 


prathamam uktadrsaé yogam abhyasyet tato yogavidanena süksmena yogena 
tatsarvam iti jivakarsanam аватокіат ca tatsiddhiphalam ksipram àpnoti | 
upasamharati 


"The yogi should practice subtle yoga by means of this procedure. The 
knower of yoga quickly obtains all that by (this) subtle yoga.’ (36cd-37ab) 


First of all, he should practice (this) yoga in accord with the stated 
teaching. Then, by means of the subtle yoga, in accord with the yogic procedure, 
‘he quickly obtains all that’ namely, the dragging forth of the soul (of the 
sacrificial victim) as taught in the scripture, and the fruit of its accomplishment. 
(The Tantra) concludes: 

“Subtle yoga has been explained; the gross one will now be taught.’ 
(37cd) 


süksmayogah samàakhyàátah............. atha 
sthülascaivàdhunocyate 11 37 11 


tam йһа 
pindastharh tatprayogena pindam акагѕауеа dhruvam | 


pindasthar | sthülasariragatam, pindah — puryastakadeham — tatprayogeneti 
tattatpratikrtikarmavicitragaradanadiyuktyà ksudrayà, akarsayet | tatha 


He says that: 


‘He should certainly drag the body within the body by means of that 
procedure.’ (38ab) 


“He should drag’ ‘the body’, that is, the subtle body, ‘within the body’, 
that is, within the gross body, ‘by means of that procedure’, that is, by means of 
that inferior (ksudra) method which consists in a variety (of ways of) consuming 
and depositing etc. each particular corresponding Karma. Then: 


mantramudravidhdanena vidhinà pamsavena ca || 38 || 
dhyánayogabalenaiva chummakadyangalaksanaih | 
patayanti па sandehah pasünàm pasavam puram | 39 || 


Without a doubt, (the yoginis) cause the bestial body of the sacrificial 
animals to fall, by means of the procedure concerning the dust (scattered on 
them), and the procedure prescribed for the Mantras and Mudras, by the strength 
of the (officiant’s) yoga and meditation, and by the marks on (their) limbs made 
with code words (chummaka) and the like (38cd-39) 


tatra mantravidhànena maranam Srisvacchande darsitam 
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There the killing (of the animal) takes place by means of ‘the procedure 
prescribed for the Mantras’ taught in the venerable Svacchanda. 


krodharajaniruddham tu $masanapatamadhyagam | 
SmaSsanadhilina lekhyam visaraktanvitena ca |l 
yasya nama vararohe hurmphatkaravidarbhitam | 
márayeti samayogat krürajatividarbhitam || 
mriyate saptaratrena yo raksabhih suraksitah | iti | 


‘Paralysed by the King of Anger (HUM) in the middle of a shroud taken 
from a cremation ground, one should draw, O fair-hipped one, his name with 
(ink made by mixing) the dust taken from a cremation ground along with the 
blood (of a dead man) and poison. (The letters of the name are) woven together 
with HUM and PHAT, and so, by conjoining it with MARAYA (die!), 
embroidered with the syllable of Cruelty (PHAT), he dies in seven nights, (even 
if he is) protected by protective amulets.’ (SvT 9/64-66) 


mudravidhanam tu vyomakundalinityadimántrasarpradáyopakramena 


baddhvà saptasikharh mudram asikhantam halàkrtim | ityadina, 
tadà grasanti yoginyo ravam krtvà Sikhantare | ity antena 


Sriguptatantre pradarsitam | pàmsavavidhir api 


The procedure prescribed for the Mudras, in accord with the tradition 
concerning Mantras, such as that which concerns the Kundalini of the Sky 
(vyoman), (is taught in the passage) in the venerable Guptatantra beginning 
with ‘having formed the gesture (mudrā) (called) Saptasikha (‘Seven Tufts’) 
which, up to the end of the topknot, is in the (semi-circular) form of a plough’, 
and ending with: ‘then, having roared within the tuft of hair (on top of the 
animal’s head), the yoginis devour it.’ So too, the procedure concerning the dust 
(scattered on the victims taught there is as follows): 


saptamyam krsnapaksasya prabhate laksayet sada | 
krtanyasabala dhiradhira và yogini priye | 
prathamarh nirgatà уа tu nari và puruso ‘pi và | 
vamadaksinahastabhyam vámadaksinapádayoh \\ 
grahayet pamsum uddhrtya daksine purusasya ca | 
apasavyena vāmāyā malloke marayet sada || 


“One should always observe at dawn on the seventh (day) of the dark 
fortnight, O beloved, whether the yogini is resolute, strong by having deposited 
(mantra on her body) or fickle. One should lay hold of the dust on the left and 
right foot with the left and right hand, whether to come forth is a woman or a 
man, having picked it up on the right side of a man and with the left of a 
woman, he should always kill it in my world." 


йуааіпа tatraiva darsitah | jfiánayogabalam yogisvaryatmanijamirtyavesad 
nabhyudayakramena sádhyadehasthapaficamrtakarsanasamarthyam | chumma- 
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Капі Ggamikaparibhasikanamani, tad yathà $азїтат vibhagajananam mamsam 
balavivardhanam, kàleyakarn kusumam, vasà mandam, Siro vicarah, Sastrahato 
labdhah 


This and more is explained there itself. The strength of the yoga of 
knowledge is the capacity to extract the Five Nectars'" within the victim's body, 
by the process of ascent (of the vital force) from the navel, brought about by 
penetration (āveśa) into its own iconic form, which is Yogiévari. The 
*chummakas' are appellations that serve as code words in the Agamas." For 
example, (the word) ‘weapon’ means ‘creating division’; ‘meat’ (means) ‘the 
growth of strength’; ‘curcuma’ (means) ‘flower’; ‘marrow’ (means) ‘brandy’; 
‘head’ (means) ‘cogitation’; and ‘struck by a weapon’ (means) ‘obtained’. They 
are cut up in accord with the method (enjoined for a) slaughtered animal, as are 
the signs (made on) of the limbs (of the sacrificial animal) that serve as 
offerings (to the deity) of other practices (йсйга) (such as this one) taught in 
each particular Dákinitantra. 


iti, ааіпапуеѕат tattaddakinitantroktanam асағапат tair yàny ай йпйт 
upaharikriyamananam laksanany ankandni hathapaSuyuktya cchedas taih | tad 
ittham 


In this way: ‘If the yoginis, who are most powerful by virtue of (this) 
threefold Yoga, slay (the sacrificial victim, then O goddess, the best of things is 
practiced.’ 


trividhena tu yogena yoginyo balavattarah | 
Jjighamsanti yada devi tadà <ғеуаһ samacaret \\ 40 || 


trividhàd yogad àdyah prakarah pasor muktirn dadatiti $rutyaivoktah, dvitiya- 
trtiyau bhogamoksau vitarata ity arthalabdhau | āmnāyāntareşu caitad astity- 
üsayena yogesyà bhaksitasyagamesu mrtoddharadidiksyatvam ucyate | 40 Il 


The first variety of the threefold Yoga bestows liberation on the 
sacrificial victim. This is declared by the Vedas. The second and third (varieties) 
bestow worldly benefits and liberation, and so they have attained (their) 
purpose. This is also present in other traditions. It is with this intention (that) the 
rescue of the dead and the like is said there to have the status of an initiation by 
Yogesi in the Agamas of (her) devotee (7)? 


' The Five Nectars are feces, urine, spit, menstrual blood and semen. As the animal should be a 


female, I am not sure whether these standard five are meant here or a modified set in which 
menstrual blood is substituted with something else. 

" Chapter fifteen of the Svacchandatantra is dedicated to chummakas, that is, secret code words 
chummakà tatsamayanupravistasaücityà paribhasikt хатјйа | SVT ad 15/1. 

” The printed text reads bhaksitasyágamesu, which literally means ‘in the Agamas of one who has 
been eaten’, which makes no sense. Clearly there is a problem with the edition. I have very 
tentatively suggested emending to bhaktasyagame. 


Appendix to Chapters Seventeen and Eighteen 
The Deposition of the Tattvas 


The serial order of the five elements, and so too that of the subtle 
elements associated with them, is practically everywhere the same in the 
Saivagama and, for that matter, in other schools. However, this is not the case 
with the serial order of the organs of sense. This is surprising, as one would 
naturally assume that it conforms to that of the elements and associated 
sensations. Unfortunately, Abhinava does not state their order directly 
anywhere. This lacuna is filled by Jayaratha, who quotes the Nyayasütra. 
Although belonging to a different school of thought, it states the common-sense 
point of view to which Jayaratha ascribed. It declares that ‘The senses of smell, 
taste, sight, touch and hearing are (derived) from the gross elements.’ 
(Nyayasütra 1/1/12. So, Earth > smell, Water > taste, Fire > sight. Air > touch 
and Space > hearing). According to the Bhogakarika, the order is the same but 
is presented in reverse: hearing, touch, sight, taste and smell (karandni Srutis 
так ca caksur jihvà ca паѕіка | BhoKà 25ab). This is also the order also in the 
Mrgendrügama (srotram tvakcaksust jihvà nāsā ca manasà saha | MrG 
vidyapada 12/3). According to the Tatparyadipikà by Srikumara оп 
Тайуарғакаҳа 58, the five sensations of sound, touch, sight, taste, and smell are 
registered by the corresponding organ of sense and so, as one would expect, are 
in the same serial order (srotrasadbhavasiddhih | eva sparsa rüpa rasa 
gandha grahanakaranatayà tvagàdindriyasiddhir avagantavyà |) This is what 
we also find in the Maharthamafijari (MM р. 59 tatra 
Sabdasparsariiparasagandha iti kramat). Thus, the order in the Saiddhantika 
sources is fairly uniform, and is followed in this Trika work, as one would 
expect it to be. However, the serial order in the SvT (10/923cd-924 quoted in 
TAy ad 8/ 221cd-223ab (221-222) is: the ears, skin, eyes, tongue and nose. 
According to the Sarhkhyakarikd, the order is different again: sight, hearing, 
smell, taste and touch (buddhindriyani caksuhsrotra- ghránarasanatvagàkhyàni 
| SarhKa 26ab) 

The serial order of the organs of action is even less uniform. According 
to the Sarnkhyakarika it is: speech, hands, feet, anus, and genitals (vakpanipada- 
-páyüpasthüh karmenriyany ahu || SarnKa 26). According to the Bhogakarika 
(21cd) it is genitals, feet, anus, speech and hand (upasthapadapayv- 
Gsyapaninamani vai prthak). According to the Tattvaprakasa the order is: 
speech, hands, feet, anus, genitals (vacanádanaviharanotsarganandásca 
karmaisam | TPr 59ab karmendriyani vakpanipadapayupasthaniti pafica 
bhavanti | Tatparyadipika). According to the Maharthamaiijari, the order is the 
same (vacanddanadhavanaih || visarganandanabhyam са — paficabhih 
зуазуаЬһйуауйп | MM p. 59). According to ТА 9/253, supported by the 
Mrgendra, the order is speech, the hands, genitals, anus and feet (vani pani 
bhagah рйуиһ pàdau ceti rajodbhavah | (MrG vi 12/4ab). According to SvT 
10/922cd-923ab (quoted in TAv ad 8/221cd-223ab (221-222), speech, the 
hands, feet, the anus and the genitals. Finally, the serial order of the senses is 
according to MV 2/32 is as follows. 
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"The (senses of) hearing, touch, sight, taste and smell are the organs of 
cognition. The organs of action are speech, the hands, the anus, the genitals and 
the feet, in due order." 

Clearly, there are substantial differences in the serial order. The most 
vexing is the difference between the serial order in the MV and the TA, even if 
it is only a change in the sequence between the anus and the genitals. As the 
MV is the prime authority, for clarity and simplicity, I take the serial order there 
to be the standard, even if it is in disagreement with Abhinava, who seems for 
some reason to have preferred the Mrgendra. The order followed here is the one 
in which Кѕетагаја lists the Tattvas in the Parapravesika.! 

As a model for all the rest, Abhinava presents the Mantra of Earth, the 
first Tattva, in a simple code in ТА 17/11cd-12. This is: NAMAH KSAM / 
PHAM DHARE TVAM AVAHAYAMI МАМАН TUBHYAM DHARAYAI 
NAMAH / SVAHA. In the ‘comprehensive mantra’, the single names ‘Earth’ 
etc. are substituted by the generic expression sarvatattva — ‘all the principles’. 


The Deposition of the Tattvas 
Earth 


1. NAMAH KSAM / PHAM DHARE TVAM AVAHAYAMI NAMAH 
TUBHYAM DHARAYAI МАМАН / SVAHA. 


Water 


2. МАМАН HAM / РАМ JALA TVAM AVAHAYAMI МАМАН TUBHYAM 
JALAYA МАМАН / SVĀHĀ. 


Fire 


3. МАМАН SAM / AUM TEJAS ТУАМ AVAHAYAMI NAMAH 
TUBHYAM TEJASE МАМАН / SVAHA. 


Air 

4. МАМАН SAM / OM VAYO TVAM AVAHAYAMI МАМАН TUBHYAM 
GURAVE МАМАН / $УАНА. 

Space 


5. NAMAH $AM / AIM AKASA TVÀM AVAHAYAMI NAMAH 
TUBHYAM AKASAYA МАМАН / SVĀHĀ. 


! The Tattvas are listed in Parapravesikà p. 6. This is the serial order according to Swami 
Lakshmanjoo, namely, genitals, anus, feet, hand, speech. Bäumer (2011: 187-188) and Singh 
(1998: 129-130) also follow the same order of the Tattvas, except for the five Kaficukas, that they 
present іп the reverse with respect to that of the Tantraloka and Málinivijayottara. 
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Smell 


6. NAMAH VAM / EM GANDHA TVAM AVAHAYAMI NAMAH 
TUBHYAM GHANDHAYA МАМАН / ЅУАНА. 


Taste 


7. МАМАН LAM / TAM RASA ТУАМ AVAHAYAMI МАМАН TUBHYAM 
RASAYA МАМАН / SVAHA. 


Form 


8. МАМАН RAM / AM КОРА TVAM AVAHAYAMI МАМАН TUBHYAM 
RÜPAYA МАМАН / SVĀHĀ. 


Touch 


9. МАМАН YAM / SAM SPARSA ТУАМ AVAHAYAMI МАМАН 
TUBHYAM SPARSAYA МАМАН / SVAHA. 


Sound 


10. NAMAH MAM / MAM SABDA ТУАМ АУАНАҮАМІ МАМАН 
TUBHYAM SABDAYA МАМАН / ЅУАНА. 


Genitals 


11. МАМАН BHAM / KSAM NAM / SAM UPASTHA TVÀM 
AVAHAYAMI МАМАН TUBHYAM UPASTHAYA МАМАН / SVAHA. 


Anus 


12. NAMAH BAM / SAM PAYO ТУАМ AVAHAYAMI МАМАН 
TUBHYAM PAYAVE МАМАН / $УАНА. 


Feet 


13. МАМАН PHAM / HAM PADA TVÀM AVAHAYAMI МАМАН 
TUBHYAM PADAYA МАМАН / SVĀHĀ. 


Hands 


14. МАМАН PAM / AH РАМЕ ТУАМ AVAHAYAMI МАМАН TUBHYAM 
UPASTHAYAI МАМАН / SVAHA. 
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Speech 


15. МАМАН NAM / SAM VAC ТУАМ AVAHAYAMI МАМАН TUBHYAM 
УАСЕ МАМАН / SVAHA. 


Nose 


16. МАМАН ОНАМ / AM GHRANA TVAM AVAHAYAMI NAMAH 
TUBHYAM GHRANAYA МАМАН / SVĀHĀ. 


Tongue 


17. МАМАН DAM / LAM JIHVE TVAM AVAHAYAMI NAMAH 
TUBHYAM JIVHAYAI МАМАН / SVĀHĀ. 


Eyes 


18. МАМАН THAM / CHAM LOCANA TVÀM AVAHAYAMI NAMAH 
TUBHYAM LOCANAYA МАМАН / ЅУАНА. 


Skin 


19. МАМАН TAM / PAM TVAC TVÀM AVAHAYAMI NAMAH 
TUBHYAM TVACE МАМАН / ЅУАНА. 


Ears 


20. МАМАН DHAM / TAM SROTRA TVAM AVAHAYAMI NAMAH 
TUBHYAM SROTRAYA МАМАН / $УАНА. 


Mind 


21. МАМАН DAM / RAM MANO TVAM AVAHAYAMI NAMAH 
TUBHYAM MANASE МАМАН / SVÁHA. 


Ego 

22. МАМАН THAM / JAM AHAMKARA TVAM AVAHAYAMI МАМАН 
TUBHYAM AHAMKARAYA МАМАН / $УАНА. 

Intellect 


23. МАМАН NAM / NAM BUDDHE TVAM AVAHAYAMI МАМАН 
TUBHYAM BUDDHYAI NAMAH/ $УАНА. 


Prakrti 


24. МАМАН TAM / JHAM PRAKRTE TVÀM AVAHAYAMI NAMAH 
TUBHYAM PRAKRTYAI МАМАН / ЅУАНА. 
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Purusa 


25. МАМАН CAM / THAM PURUSA TVAM AVAHAYAMI МАМАН 
TUBHYAM PURUSAYA МАМАН / $УАНА. 


Necessity 


26. NAMAH nAM / DHAM NIYATE TVAM AVAHAYAMI МАМАН 
TUBHYAM NIYATYAI МАМАН / SVAHA. 


Time 


27. МАМАН JAM / DAM KALA КАГА TVAM AVAHAYAMI МАМАН 
TUBHYAM KALAYA МАМАН / SVĀHĀ. 


Attachment 


28. МАМАН NAM / YAM КАСА TVAM AVAHAYAMI МАМАН 
TUBHYAM RAGAYA МАМАН / ЅУАНА. 


Limited Capacity to Know 


29. МАМАН CAM / BHAM VIDYE TVAM AVAHAYAMI МАМАН 
TUBHYAM VIDYAYAI МАМАН / SVAHA. 


Limited Agency 


30. МАМАН JHAM / VAM KALE ТУАМ AVAHAYAMI МАМАН 
TUBHYAM KALAYAI МАМАН / SVAHA. 


Maya 


31. МАМАН CHAM / AM MAYE ТУАМ AVAHAYAMI МАМАН 
TUBHYAM MAYAYAI МАМАН / SVAHA. 


Suddhavidya 


32. МАМАН GHAM / IM SUDDHAVIDYE TVAM AVAHAYAMI МАМАН 
TUBHYAM SUDDHAVIDYAYAI МАМАН / SVAHA. 


Isvara 


33. NAMAH GAM / NAM ISVARA TVAM AVAHAYAMI NAMAH 
TUBHYAM ISVARAYA МАМАН / $УАНА. 
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Sadasiva 


34. NAMAH KHAM / GHAM SADASIVA TVAM AVAHAYAMI NAMAH 
TUBHYAM SADASIVAYA МАМАН / SVAHA. 


Sakti 


35. NAMAH KAM / GAM SAKTE TVAM AVAHAYAMI NAMAH 
TUBHYAM SAKTYAI МАМАН / SVAHA. 


Siva 


36. МАМАН AH AM AUM OM AIM EM LM IM RM rM UM UM IM IM AM 
AM / KHAM КАМ BAM UM UM NAM IM DHAM CAM THAM LM IM 
RM rM NAM SIVA TVAM AVAHAYAMI МАМАН TUBHYAM SIVAYA 
МАМАН / ЅУАНА. 


Abhinava returns to the purification of the Tattvas in Chapter Eighteen 
in the context of the purification of the sacred thread and an abbreviated form of 
initiation, offered to the deity on special occasions as atonement for errors or 
omissions. He provides the basic rules for the formation of the Mantra in 18/7 
ff. as a modification the previous model. In this case, the basic form of the 
Mantra here requires phonemes from both syllabaries and instead of 
AVAHAYAMI - ‘I invoke’ have SODHAYAMT - ‘I purify’ with the principle 
in the accusative rather than the vocative. Thus, the mantra for the first one, 
which is Earth Tattva is: 


МАМАН KSAM PHAM DHARAM SODHAYAMI МАМАН 
TUBHY AM DHARAY AI МАМАН 


Appendix A 
to Chapter Nineteen 


The Sixteen Supports, the Six Wheels, 
the Three Targets and the Five Voids 


Abhinavagupta's source for these common Kaula groupings of the 
constituents of the subtle body was most probably chapter seven of the 
Netratantra. The Six Wheels are described there in verses 5 to 28: the Sixteen 
Supports in verses 29 to 30ab, the Three Signs in verses 36cd to 37, and the Five 
Voids in verses 38 to 49ab. After this come a few verses concerning the Nine 
Kulas, collectively referred to as *the Ocean of the Kula division" (49cd-56ab). 
But these verses may be an interpolation. The name of this chapter suggests that 
it is only fifty verses long. And indeed, the previous topics are covered in this 
number of verses. 

Although the first four groupings are not found together in the 
Kubjikamata, they appear as a standard set in the later Kubjika Tantras. A hymn 
in the Siddhakhanda of the Manthanabhairavatantra eulogizes them together as 
an integral part both of the goddess's mandala and the body: 


vande bindugatatmanam triskonam satkalankitam [g: -kalánvitari] | 
sodasadharamargena laksatritayasaktinà M 

paficavyomambukamale nàdyante hrtpure [g: rhyahrt] pure [g: missing] | 
dagavayunirodhena [g: dasa-] bhramate Saktivigrahe [g: sakti-] M 

vande àjfiádhikürarh [k, kh, g: -re] tu adháràdheyamandale [k: айһағасеуа-] | 
svádhisthàne sthitarn nityarn manipürnapure tathà [k, kh: tridha] M 

anáühate dvidhavastham vi$éuddhe dandamürdhani | 

ajriábodhabalenàpi pare vyomni layam vrajet M 

vande [g: сатат] nadatmakam tejo [k, kh, g: tejar] bhairavendnupiiritam [k, 
kh: bhairavenànu-; g: bhairavendnatupiritam] | 

kulatrayasamayuktam [k, kh: -ѕатат-] $rigurur nagnavásasam [g: -vasasa] M 
samvartàmandalànte tu ajfiapaficakabhüsitam | 

siddhdmnayasvariipena srstinyáyena tattvatah | SKh 23/23-28 


‘I praise the Self present in the Point and the Triangle and (Hexagon) 
marked with the six energies by means of the path of the Sixteen Supports and 
the energy of the Three Signs within the lotus of the water of the Five Voids 
within the channels (of the vital breath) (пад) in the abode of the Heart within 
the abode (of the body and the mandala) that wanders within the form of Energy 
by checking the ten vital breaths. 

I praise the authority of the Command in the mandala of the support, 
and the sustained that abides constantly in (the Wheel of the) Self-supported in 
the abode Full of Gems. (I praise its) twofold state in (the Wheel of) Unstruck 
Sound and in the Pure (Wheel) in (the throat, which is) the stick of the head, that 
dissolves away in the Supreme Void by the power of the (Wheel of the) 
Command. 

I praise the radiant energy of the nature of Sound that is (constantly) 
replenished by Bhairava. Endowed with the three Kulas (of the Triangle, he is) 
the venerable teacher, clothed in nakedness who (abides) within the 
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Sarhvartémandala adorned with the fivefold Command (of the Five Siddhas) in 
the form of the tradition of the Siddhas as it is in reality, in accord with the 
modality of emanation.’ 


The Siddhakhanda presents the mantras of these four groups together in 
serial order as ‘the worship of the great Krama of thirty (parts) 
(trimSatmakamahdkramapuja) at the beginning of chapter fifteen that is 
dedicated to ‘the regular and occasional worship of the great Krama 
(nityanaimittikamahakramapija). In response to Srinatha’s question 
concerning the Krama ‘consisting of thirty’ (trimsatmaka), the goddess 
responds: 


gatcakram sodasadharam [g: sodasa-] trilaksarn vyomapaficakam | 
hy etat [k, kh: atah] püjakramam vaksye svadehe jfiánapaddhatim M 


"The Six Wheels, the Sixteen Supports, the Three Signs and the Five 
Voids — this is the sequence of worship (püjakrama) – I will explain the liturgy 
of knowledge within one's own body.' SKh 15/2 


The first line of this verse recurs repeatedly in the Kubjikà sources as 
well as Tantras of other schools. Although eclipsed by the focus in the later 
traditions on the Six Wheels, the Sixteen Supports, the Three Signs and the Five 
Voids weere considered to be, no less than the Six Wheels, basic features of the 
subtle body. Thus, after presenting the mantras of the Six Wheels and the 
Sixteen Supports, the same line comes again, to which the Siddhakhanda adds: 
‘how can one who does not know (these four) in the body be a Kaulika?’ (Sarire 
yo na janati sa katham kaulikocyate [g: kaulikathyate] 1). Indeed, these are the 
Каша adept's body. Thus, the 77а explains these categories extensively in the 
course of commenting on the Sütra of the Body which introduces the subject 
(uddesa) with a similar verse that begins with the same standard line to 
conclude that: 


Sariram yo hi [kh: bhi] janati sa bhavet [kh: -k] kulanandanah V Tika fl. 147a 


'He who knows the body is the beloved of the family (of initiates) 
(kula); 


No less than Wheels, Supports, Signs and Voids, along with Knots (not 
mentioned here), are markers of the stages in the ascent of Kundalini. This 
model was already well established when our text was written, although the 
KMT does not mention it. An important source, which may precede the KMT, is 
chapter seven of the Netratantra, which begins with a variant of the standard 
line (rtucakram svarüdharam trilaksyam vyomapaficakam | NT 7/1cd). Dvivedi 
(NSA intro. pp. 115) points out that the early Srividyà tradition also accepted 
this model. However, a major modification was introduced. This was the 
increase in number of the Wheels from six to nine, to make them coincide with 
the nine triangles that constitute Sricakra, the famous mandala of this school. 
Even so, the system of Six Wheels, Five Voids and Twelve Knots was known to 
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the 12th century commentator Amrtananda (see dipika on the YHr p. 287-290), 
who must have felt that this was an established authoritative tradition, and so 
tried to make it square with the innovation. Later, Vidyananda (c. 13th cent.?) 
refers to this system in his commentary on the NSA (p. 67), testifying to its 
continued importance. Indeed, it was important enough to be incorporated into 
the teachings of the Goraksasataka. Attributed to Gorakhnatha (c. 14th cent.?), 
this is one of the earliest and most authoritative works on Hathayoga. Echoing 
the early Tantras with which the author must have been acquainted, he writes: 


satcakrari sodasadharam trilaksyam vyomapaficakam | 
svadehe ye na jananti Каїһат siddhyanti yoginah \\ 


‘How can those yogis who do not know the Six Wheels, Sixteen 
Supports, Three Signs and Five Voids in their own body be successful?’ GS 13 


We find an interesting description of the Sixteen Supports in chapter 
four of the Cificinimatasárasamuccaya. Although the passage is long, it is worth 
quoting in full. The CMSS is describing practices related to three ‘branches of 
Kula’ (kulasakha). These are three states discussed extensively Бу 
Abhinavagupta and Kashmiri Saiva masters after him, namely, those of Siva — 
Sambhava, Sakti — Sakta and the Individual Soul — Anava. According to the 
CMSS, the practice, powers and experiences associated with the Supports relate 
to the condition of the individual soul (длауа). There we read: 


anur átmasvarüpah [all MSs: anunásvarüpari] ca cicchakti-parabhavitah [kh: - 
prabhavitah] M 

adharabhedayogena kulasakhasamasritah [g: кшаѕакһуа-; gh: kulasà-] | 
5їййпат sthanantararn devi viéramanti [k, kh, g: visramanti; gh: visramanti] 
parasparam || 

prthag bhedam [К: bhadam] prthak siddhir anubhüvena [all MSs: - 
madhubhavena] bhàvitam | 

etad [gh: eta] devi maya khyatam [k gh: ksátarn] йпауат [all MSs: йпауат] tat 
prakirtitam |l 


"The essential nature of the individual soul (anu) is the Self, supremely 
sanctified by the power of consciousness. It resides in a branch of the Kula by 
means of the Yoga of the penetration of the Supports. O goddess, the place 
(where a support is located) and the next one give rest to one another. The 
variety (bheda) and accomplishment (of each) is individually sanctified by (the 
personal) experience (of each one). O goddess, I have explained this. It is said to 
be the state of the individual soul (ànava).' CMSS 4/27cd-29 


Bhairava goes on to describe each of the Sixteen Supports, their 
location and the experience of the accomplishment (siddhi) attained there. This 
is the knowledge of this branch of the Kula (Sakhajnana). 


udgattayed [all MSs: udgataye] visadharam [К g gh: visadhara; kh: 
visadharam] cálayec ca [k, kh, gh: svalayec ca] mahidharam [all MSs: 
mahidharam] | 
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kampayed akhilam [К gh: akhitna; kh: -là?] corvim [k, kh, gh: corvi; g: codvi] 
sarvadharasthitah [g: -sthita; gh: sarvadhala-] priye M 

Gkrsya sarvalokanam patalavivaram [к g gh: -vicaram] viset | 

stambhayet ѕағуаѕаіпуйпі samkocastho [k: sa-; all MSs: -sthe] na samSayah M 
dhvamsayed [g: -saye; gh: dhvasayed] dustacetamsi [k gh: -cetàsi] unmülam [ 
8: unmüla; К gh: utmüla] pratipadayan [k, kh, gh: pratipadapan; g: 
patipadapan] | 

darpam [k: darpa; g: dharpam] harati naganam marutasthas tu sadhakah | 
dravayed yositah sarvah [all MSs: sarvan] vastkuryac caracaram | 

param saubhagyam apnoti janmacakre susamsthitah \\ 

calayet [gh: -yat] pratimadini ákarset surayositah [k g gh: surapositah; kh: - 
positah] | 

plavate [k gh: -tet] khatalam [g: khetalam] yogi kandacakravalambakah |I 
kundalyadharam àrüdhah [all MSs: -dha] áhvayet [g: ahryet] yoginiganam [g 
gh: yoginiganam] | 

vedhayet [kh: vadhayet] parvatadini [all MSs: paravddini] sadhayed yad yad 
ipsitam [g: yad ispipsitam] M 

pürayed [k, kh, gh: purayed; g: pūrūyed] visvam [all MSs: visava-] akhilam 
svanandaughena [k gh: -dotghana; g: -pyena; kh: -doghana] sadhakah | 
sarvasamkrámanam kuryat kumbhastho [kh, gh g: -stha] nanyagaminah | 
cittaksobhavasi apamrtyunibarhanam [k, kh: yasakrsti apamrtyu-; g: - 


tmasambodham [k, kh: -ksatsasarnbodham] kuryat samjivanigatah 
[k g gh: -gati; kh: -gatim] M 

kürmüdháürasamüdhistho [k gh: kurmodhára-] yogi parapuram vrajet | 

sarujam [g: sarujyam] nirujam [g: nirujyam] caiva nirujam [k, kh, gh: -jam; g: 
nirujyam] sarujam priye M 

sthito jivaputàdhàre sadhako [gh: -ka] yogacintakah [k, kh: -cittakah] | 
nidhanam yasyate [all MSs: pasyate] sarvam sarvasiddhisvaro bhavet | 
lolakhyam sthànam ásádya bhogani vividhani ca | 

prapnoti sádhakah Куїргат nàtra Кйгуат [k g gh: Кағуа; kh: karyá] уісағапат 
[k g gh: vicaranát; kh: -rana] M 

lambikantasthito [g: lambi * ntasthito] yogi ksutpipasam alam [k: -sa * lam] 
haret [k, kh, gh: daret] 1 

газат rasayanam [k: rayayanam] siddham labhate mrtyujid bhavet \\ 
guruvaktraguhantasthah [all MSs: -tastha] sadhako vigatasprhah | 
avinaSatanur bhütvà [all MSs: avinasa-] prapnoti paramam padam || 

visuvastho [k gh: — visuvasthà; kh, g: — visuvastho] таһайеуо 
jagaduddharanaksamah [all MSs: jagaduddharana-] | 

bhavate natra sarndehah [k g gh: -һат; kh: -harnh] рӣјуше [k, kh: püjaye g gh: 
püjate] yoginiganaih [all MSs: yogini-; k: -ganai] M 

i ikasamárüdhah [k: -dham; kh, gh: -dhas; g: -samorudhams] 
gunàn [k, kh, gh: -gunàl; g: -dhigunan] labhet [g: -nabhet] | 

hartā kartā bhaved yogt yatha [g: pravo] devah [g: dheva] sadàsivah M 
paracittagatajfiánam atitanagatam [gh: paracintagata-] ca yat | 

ruditam sarvabhiitanam tattavato [g: tat tato] vetti sadhakah [gh: -ka] M 
visargante [k g gh: -nta; kh: -ntam] yathavatstho [k, kh, gh: yathavastho; g: 
pasavastho] niskampo [k gh: nikampa; g: niskemyo] dehavarjitah | 
kaldkalankarahito [К gh: -kalankara-; g: kalakalamkalahito] bhrajate [gh: 
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trájate] divi süryavat [gh: müryavat] M 

sarvakamesvaro viro yoginibhih [all MSs: yoginibhih] paravrtah | 
svanandarasasaripürnah [k g gh: -sarnpürnara] kridate ‘nantavarcasah [k, kh: 
kridayenanta-; g: krdatenanta-; gh: kridatenandavarvasah-] 11 


1) The Universal Foundation (sarvadhara): О beloved, one who resides 
in the Universal Foundation bursts open the foundation of poison (and counters 
it). He can move a mountain and shakes all the earth. 

2) Contraction (затКоса): One who resides (in the Support of) 
Contraction, having attracted all the worlds, enters the cavity of the lower 
worlds. Without a doubt, he paralyses any army. 

3) Wind (vayu): The adept who resides in (the Support of) the Wind 
destroys (all) evil-minded (beings) and, having uprooted (them), steals away the 
pride of snakes. 

4) The Wheel of Birth (janmacakra): He who is well established in the 
Wheel of Birth causes all women to melt (with desire) and brings the (whole) 
universe under his control. He gets supreme good fortune. 

5) The Wheel of the Root (kanda): The Yogi who takes his support 
from the Wheel of the Root makes statues and the like move and attracts the 
women of the gods. He leaps into the sky. 

6) The Support of Kundalini: Mounted on the Support of Kundalini, he 
invokes the troupe of Yoginis. He pierces through mountains and the like. He 
gets whatever he wants. 

7) The Jar (kumbha): The adept who is established (in the Support of) 
the Jar and does not go to others fills the whole universe with the flood of his 
bliss. He pervades all things. 

8) The Herb of Immortality (samjivani): One who has entered (the 
Support of) the Herb of Immortality attracts (all to himself) by the control (he 
has on others) by disturbing (their) minds. (He has the power to) prevent 
premature death and brings about the awakening that takes place by the 
initiation by piercing (of the inner centres). 

9) The Support of the Tortoise (kürmadhàra): This Support is said to be 
‘present in touch’ (sparsaga) (CMSS 4/34c). The yogi who is established in the 
contemplation of the Support of the Tortoise enters another's body (at will). O 
beloved, (he transforms a woman) who has wrinkles to one without them, and a 
man without wrinkles to one who has them. 

10) The Capsule of the Soul (jivaputa): This Support is the ninth in the 
summarial list of Supports that introduces their more detailed description. There 
it is said to be 'the capsule that contains the soul of living beings’ (bhūtānām 
Jivasamputam) (CMSS 4/34b). The adept who contemplates Yoga and abides in 
the Support of the Capsule of the Soul is the lord of all accomplishments and 
brings all things to an end. 

11) The Lola: The adept who attains the place called Lola (in the throat) 
certainly quickly acquires many kinds of worldly benefits. 

12) The Uvula (lambika): The yogi who abides within the Uvula 
conquers hunger and thirst completely. He attains the juice and elixir of 
immortality and, accomplished, he conquers death. 

13) The Mouth of the Teacher (guruvaktra): This is also called 
Khafijavaktra (CMSS 4/35b). The yogi who resides in the cave of the teacher’s 
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mouth and who is free of craving, becoming one whose body is imperishable, 
attains the supreme plane. 

14) The Equinox (visuva): The great god who resides in the Equinox is 
worshipped by the troupes of Yoginis and is, without a doubt, capable of 
elevating the (entire) universe. 

15) The Place of Emission: The Yogi who has mounted on (the 
Support) of Emission attains omniscience and other divine attributes. Like the 
god Sadasiva, he is the creator and destroyer (all things). 

16) The End of Emission: The adept who, free of the body and 
unshaking, is properly established in the End of Emission has knowledge of 
other peoples’ minds and of the past and the future. He knows correctly the 
speech of animals. Free of the stains of (limiting) energies (kala), he shines in 
the (transcendental) Sky like the sun. He is a Hero, the lord of all passion 
(Ката) and is surrounded by the Yoginis. Full of the juice of his own inherent 
bliss, his radiant energy is endless and he plays. CMSS 4/37-54 


The KMT does not refer to the Sixteen Supports. Instead in chapter 17 
we find a system of Sixteen Knots (granthi), said to be Supports (@dhara). The 
KMT relates the four syllables of the names of each of the four primary seats to 
them (see intro. vol. 1, p 599 ff.), thereby probably taking over an earlier model 
that did not include them. Thus, we find the same set listed in the KRU in a 
passage common with the KMT (KRU 5/143ab-150ab = KMT 17/71-78ab) but 
no mention is made there of the sacred seats. The Sixteen Knots (granthi) or 
Supports (adhára) are part of the body of the goddess Маһатауа. Moving in 
the vital breath, she fills it and the body with her sixteen energies. In the KRU 
we read: 


pascimananasambhütà [k, kh, g: -tàm] vrddhamaya [k: -mayam] mahattarà | 
granthisodasakopeta [all MSs: ат] hamsastha [k: -sthah; g: hasasthà] 
hamsagamini [k: -minim] \\ 

һатзаһ [g: -sa] prünah samakhyatas tejastattvam [k: -tejatatvarn; kh: 
-tejatatva] tathaiva ca | 

tabhyam madhyasthita [g: madhosthita] hy esa [k: * рй; kh: ера; g: езйт] 
sodasadharavigrahà | 

tena hamsasand prokià tathà vai hamsagémini | 

[k, kh: + tatha vai] adharah $rikuleéanyah [g: Srikujesantah] padadau 
mastakavadhih M 

granthayo ‘syds tu vijfieyah [g: -ya] hamsabijasamanvitàh | 

kalasodasabhir bhinno hamsakhyah paramesvari M 

езй mahattarà devi mahamaya prakirtità | 


“Vrddhamaya, born from the southern face (of the goddess), is most 
powerful. She possesses sixteen Knots, resides in Harsa and moves with 
Harhsa. Harhsa is said to be the vital breath and is the principle of radiant energy 
(tejas). She, in the form of the Sixteen Supports (ddhara), resides between them. 
Thus, she is said to have Нага as her seat, and so it is that she moves with 
Harhsa (harisagámini). The Supports of the venerable KuleSani are present (in 
sixteen parts of the body) beginning with the feet and ending with the head. The 
Knots should be known to be endowed with the seed of Harnsa. (Thus) O 
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Supreme Goddess, the one called Harnsa possesses sixteen energies. This, the 
most powerful (mahattard) goddess, is known as Mahamaya.’ KRU 5/137- 
141аь 


After listing the Knots and Supports, ће КМТ and KRU declare in а 
common passage: 


"The goddess has (these) sixteen limbs. She is Khecari, the mistress of 
the Skyfarers. She resides in the lotus, in the middle of the lotus. Residing in 
Harhsa, she moves with Harnsa (КМТ ‘transports Ната”). The goddess is both 
with (manifest) energies (sakala) and without (niskala). Her body is made of 
thunder (vajradeha) and she is the Transmental (manonmani).’ КМТ 
17/71-T8ab (= KRU 5/14150ab) 


The Sixteen Knots are then listed along with their locations, as follows: 
1) Ananta — middle finger. 2) Kala — ankles. 3) Raudri — sole (of the feet?) 4) 
Jyestha and Уата ~ (right and) left hips. 5) Kama — foundation of the genitals. 
6) Linga — just above (the location of the previous one). 7) Brahma — above and 
below where the hairs of the body (roma) are located. 8) Soma — just above the 
previous one. 9) Sürya — just above that again. 10) Prana — just above. 11) Jiva — 
just above. Living beings live and die because of this. 12) Visnu — throat. 13) 
Rudra — palate. 14) Isa — above that. 15) Sadakhya — above triküti. 16) Maya — 
above that flooded with the bliss of desire (icchünanda). 


The Tika, in accord with the source upon which it is commenting, 
presents an extensive projection of the Six Paths (sadadhvan), that is, the 
cosmic order and its mantric equivalents distributed systematically in the sixteen 
places in the body where the Supports are located. In this context, the Supports 
are understood to be extensive world orders (bhuvana) that contain lesser 
worlds and their corresponding Principles, energies, mantra, parts of mantra and 
letters, that constitute the Six Paths. The Supports are listed in the Sütra of the 
Sixteen Supports, quoted in full by the Tikà as part of the Sütra of the Body 
(Dehasütra). 

Although their names and identity vary, the group of Sixteen Supports 
(üdhára) is common to many Tantric and Kaula systems and is carried on to 
later Yoga traditions. In his commentary on the NT (7/1cd, see Dvivedi 1985: 
111-113), Ksemaraja presents their projection into the body in two modalities 
(prakriya). For the first, which is presumably the Tantric, he simply lists the 
locations of the Supports, which in that modality serve to sustain the individual 
soul in the body. The locations in the body are practically the same as those 
listed in the 77ка (Rai 1975: 33). They are: 1) Toe 2) Ankle 3) Knee 4) Anus 
(medhra) 5) Genitals (pàyu) 6) Root (kanda) 7) Channel of the vital breath 
(nadi) 8) Stomach 9) Heart 10) The Channel of the Tortoise (kūrmanādī) 11) 
Throat 12) Palate 13) Middle of the eyebrows 14) Forehead 15) Cavity of 
Brahma 16) End of the Twelve. 

Ksemaraja goes on to quote from an unknown source a list of the 
Sixteen Supports according to ће Каша modality (prakriya) in which they are 
said to sustain everything, not just the individual soul. There we read: 
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*One should know that Kula is below the anus (medhra) and the one 
called Poison (visa) is in the middle (of it). It is said that the Empowered One 
(Sakta) that impels the Sound of Awakened Consciousness (bodhanáda) is in 
the Root (māla). Then, the one called Fire is four fingers above that, below the 
navel in the Support of Fire (pavanadhara). In the navel itself is the one called 
the Jar. The one called АП Desire (sarvakama) is halfway between the navel and 
the heart. The one called the Vivifier is in the middle of the calyx (udara) of the 
lotus of the heart. The Tortoise is in the chest and the one called Lola (the 
glottis) is said to be in the throat. The Support of Nectar (sudhà), that nature of 
which is nectar (sudhà), is located above the glottis (lambaka). The Lunar One 
(saumya), enveloped by the energies of the Moon, is located in the root of that 
same (glottis). The one called the Lotus of Knowledge is between the eyebrows 
in the Circle of the Sky (gaganabhoga). The Support on the surface of the palate 
is (called) Raudra and is sustained by Rudra’s power. (The Support called) 
Cintamani is located on the Crossroad. The Support of the Fourth (state) is in 
the head, in the middle of the Cavity of Brahma. The Support of the Channel (of 
the vital breath) (na@dyadhara) is subtle and supreme. It awakens to intense 
pervasion (ghanavyapti). These are said to be the Sixteen Supports.’ 


The Sixteen Supports are mentioned in the GoraksaSataka (verse 13) 
but they are not described there. The commentator refers the reader to the 
Siddhasiddhantapaddhati, (Briggs 1973: 287 fn. 2). Referring to this source, 
Banerjea (1962: 182) lists and explains the details of the practice at each 
support. They are: 1) Big toe 2) The Root Foundation (müladhàra) 3) Rectum 
(gudadhára) 4) Base of the genitals (medhradhara) 5) Udyana 6) Navel 7) 
Heart 8) Throat 9) Uvula (ghantika) 10) Palate 11) Tongue 12) Middle of the 
eyebrows 13) Nose 14) Root of the nose (kapáta) 15) Forehead 16) Cavity of 
Brahma. 


Elsewhere the Five Voids are equated with five of the Six Wheels 
within which the goddess, as the energy of the universal Void of the 
Transmental, moves (see 55/1-4ab below, also above 3/125). In this context, the 
missing Wheel is the navel (55/4ab), whereas the Five Elements (which are 
equated in places with the Voids) are accommodated into the Six Wheels by 
omitting the Wheel of the throat (21/336). The Netratantra (7/27-29) also fits 
the Five Voids into its own version of the Six Wheels in its own way as follows: 

"The Endless (ananta) Void (kha) is called Birth. The second Void is in 
the navel. The third one is in the location of the heart. The fourth is in the 
middle of the Point (between the eyebrows). It is taught that (the fifth one) is 
called Sound (nàda). 

Now the Six Wheels will be declared. In the (Void) called Birth is the 
Wheel of the Channels (of the vital breath) (nddicakra). The excellent (Wheel) 
called Maya is in the navel. The Wheel of Yogis is in the heart. The one located 
in the palate is said to be (the one called) Splitting Apart (bhedana). The Wheel 
of Illumination (dipticakra) is in the Point and the one located in Sound is called 
Tranquil (Santa).” 

Ksemaraja comments: The Endless (Void) (is so called) because it is as 
if without end and because it is the abode (asraya) of the universe. (The Void) 
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named Sound (is called this) because it is the abode of Sound. (The Wheel of 
the Channels is so called) because it is the cause of the extension of the channels 
(of the vital breath). (The second Wheel is called Maya) because it is the cause 
of the knowledge of all the expansion (prapafica) of Maya in accord with the 
dictum: ‘(the yogi achieves) knowledge of the aggregate of the body in the 
Wheel of the navel’ (Yogasütra 3/25). (The Wheel of Yogis is called this) 
because it bestows concentration (cittaikagrya). (The next one is called Splitting 
Apart) because it should be split apart with effort. (The next is called the Wheel 
of Illumination) because its nature is illumination (dipti) and (the last one is 
called Tranquil) because it bestows tranquillity. . . These Voids and Wheels 
should be abandoned because (the former) induce entry into the state of deep 
sleep whilst (the latter) are the cause of the unfolding of duality. 


malyakhyam [k, kh: тауакһуатат] tadürdhvatah M iti тауакаҳат W Tika fl. 
172b 


Appendix B 
to Chapter Nineteen 


Time and the Conquest of Death 
Kubjikamata chapter 23' 


This chapter deals with time and the conquest of time. Bhairava begins 
by declaring that once one has known the Wheel of Time, one's own and that of 
the other (i.e. external world?), one can eradicate time and death (utkranti). 
Time is of three kinds: 1) Inferior (арага) – this is the based on the (activity of) 
the forces (kalà also ‘units of time"). It is under the control of time. 2) Supreme 
(para) — beyond (even) a fraction of an instant 3) Middling (рағарага) — this is 
the time that is formed by the unfolding of time (out of the timeless — 
kàlonmesa). The time of the cosmic cycles is the time that differentiates (kalate) 
the body. Established in a cosmic period (kalpa) in the middling form of time, 
time is conquered. Established in the persistence within the supreme form of 
time is the maker of time. (1-5) 


The supreme form is beyond the 96. The middling is the 96, while the 
inferior form measures 84. Associated with the group of five it becomes quickly 
five-fold (?) There are Jaya, Riktà etc. of Paurnima in association with Nanda 
and Bhadra etc. There are 5, 5 and 5. Months, seasons ending with yana. The 
sarhvatsara, yuga, manvantara and kalpa. In this way, they differentiate (kalanti) 
time up to the end of the five times five (???). The Islands are supported by time 
and the sacred seats by the Islands. The Principles are within the sacred seats 
and amongst them are the five gross elements. Each one is encompassed by a 
group of five up to the 25th. They move in the ocean of forces conjoined with 
the group of five vowels. They are fixed onto the Lotus Channel and are on the 
machine of time. He quickly removes the water of the living being (jivatoya). 
They c; the drying up every moment with the rays of the sun and moon. 
Once this is done Death (krtanta) is able to transport (vahane ksamah). 
Repeatedly dragging towards itself all this ocean of living beings, he waters the 
trees of decay for those who want the fruits of old age and death. (6-14) 


Signs and Omens 


Now follows a long passage describing a series of omens and signs with 
their prognosis for the sake of those who do not manage to ‘cheat time’. They 
relate to the length of time a person has left to live. Many are visions concerning 
the alteration of colour or brightness of the sun and moon. Others are concerned 
with how one sees the shape of the shade of one's own body. For example, one 
who does not see the head of his shadow has only a moment left to live! The 
colours of the limbs of the body are also important. (15 - 43) 


1 This chapter corresponds to chapters 35 to 37 of the $55. 


TANTRALOKA 453 
Prognosis through Vision 


The next passage also deals with prognosis through vision, in particular 
of the Sun and Moon. The movement of the Sun and Moon is by means of the 
12 and 16 rays (ara), respectively. One should mark the light within it in the 
burning Fire. There is a four-petalled (lotus) within the 16 rays (of the Moon). 
The one who knows time should know that in the middle of this is the 
characteristic of time (kalalaksna i.e., the sign of death). If the petal below the 
moon is destroyed, then one will die within six months. If above, three months 
etc. Similarly, one can prognosticate on the basis of how much one sees of the 
four petalled lotus in the centre of the 12 rays of the sun. The worst is if one 
does not see the light of the sun at all. Death will then come within a day. (44- 
50) 

Everything in the body, impelled by time, dies. Dividing it up with 
middling time, one should practice in conjunction with the movement to the left 
in the beginning and ending with the right, in due order. Applying the bright and 
the dark half, one practice the Wheel of Time which is in between the full and 
the new moon. Beginning with the first day of the new moon in three groups of 
five. The vowels are conjoined first to the bright half and last to the dark half, 
The individual soul (pudgalatma) entering into this (should) practice this each 
day. This is the fast practice of the body (pindasadhana) for the destruction of 
old age and death. One practices in this way does not always achieve success 
(siddhi). This is because he is dragged into the Wheel of the Yoginis due to 
which he becomes forgetful. Forgetfulness (vismrti) becomes a lunar day (tithi). 
This is the lunar day, the turn of the day (vara NB change to feminine gender). 
(51-59) 

This is your supreme time, said to be ultimate reality (paramartha). 
Once abandoned (the time?) in the middle of the body, you should stand 
contemplated (bhavita) elsewhere. The nectar of the body is the supreme Yoga 
and it should not be given to one who has not been examined. Until the body is 
filled with knowledge and dispassion, there is knowledge of the middling form 
of time. On the fifth night of the dark half of the moon of the month of 
Margasirsa, one should keep vigil equipped with the paraphernalia for the rite. 
One should take an unbroken piece of birch bark. Then facing east one should 
write on it the twelve auspicious vowels, with the Drop and measure (mātrā) 
with blood, musk and saffron. Once the Vidyà has been repeated a number of 
times it should be tied with a white thread. Then one should worship the 
Kramamnaya, endowed with lamps and Mantras, with white sandalwood, liquid 
offerings and beautiful Jàti flowers. Encapsulating it within two clay saucers, it 
is then placed in the midst of the flower and the Mantra is repeated until the end 
of the night. Then at dawn the Krama is worshipped once again and the virgins 
are lustrated. (60-69) 


The Vidya is then given in verse 70. 

Those who have repeated the Vidyà sing hymns of praise and (fore) tell 
the auspicious and inauspicious. If the gods do not sing hymns of praise, they 
reveal great calamities and he suffers a fall in the Yoginikula. By virtue of the 
empowerment (samarthyatah) there is no death and he does suffer a fallen state 
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of accomplishment. Once he has done this, the letters of the Vidya on the birch 
bark are examined. Prognosis can be made on the basis of the state of the 
writing. The jar worshipped at the time if taken to a village or town and carried 
round it 16 times is protected from fire by the water inside it. (70-78) 


Next Bhairava deals with the recitation of the Mrtyufijaya Mantra. This 
can be recited while making offerings to the fire at a certain time of the year to 
avert the future misfortune indicated by a bad omen (arista). One should recite 
the Mantra while thinking of the soul (pudgalatma) in the nectar of the rising of 
the moon. (79-82) 


Next Bhairava talks about the ‘divine rosary’. It is not cut by a wheel, it 
is not burnt by fire and is not threaded together with another thread. Meru is in 
the middle of it and it has no knots. It has 50 beads from which comes the 
universe. Even if the Mantras repeated with its aid are incomplete or divided up, 
one attains what has not been achieved before, (83-90ab) 


Now the goddess wants the Mantra of Dakini, Raksasi, Lama, Kakini, 
Sakini, Yaksini and Bhramani. Bhairava responds by telling the goddess the 
heptad (DRLKSH ??) of Bhramani using the code of the Meruprastara. It can be 
used for all purposes both to grace and obscure (nigrahünugraha). (90cd - 95ab) 


The Heart of the Sakini 


Next comes the heart of the Sakinis given in the same code 
(DYRSAM), By practicing the consequences of bad omens are averted but if the 
uvula dries up while repeating it, then one should abandon meditation. If by 
further repetition, meditation and worship, the state is not pacified, then the 
signs of death appear after five days. Then he should take refuge in his teacher 
and tell his sons, wife, relatives and friends that the rites of ritual suicide 
(utkrántikarana) should performed. He who does otherwise is a sinner. This 
should be done without anger and one should not feel pained to do it. It is done 
if one is not able to protect the body. It should be given by the teacher once he 
has ascertained that the disciple has the characteristics (of one who is in this 
state). (95cd-104ab) 


Sacred Place 


The Self is five-fold and it is known through one's own body. It consists 
of all the sacred bathing places (tirtha). A place becomes sacred as it is a place 
accomplished yogis, who can give knowledge to others, have visited or lived in. 
Thus, ultimately, the place becomes sacred by the power of the Self. All the 
sacred places are to be found where the teacher is present. The one who knows 
the Self does not consider those sacred places full of water where there are gods 
made of earth, (truly sacred). 
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Ritual Suicide 


(This discussion is related to ritual suicide as it is in such sacred places 
that this is done). There is not fault for wise man if he commits (ritual) suicide if 
he has respect for his teacher. The teacher is in fact the ford-maker 
(tirthankara). The disciple quickly goes to a ‘slanted womb’ (tiryagyoni ??) and 
attains the fruit which is the cessation of suffering (duhkhanta). The rite of ritual 
suicide should not be done at any other time (or any other circumstance). It 
should be done to achieve (spiritual) renown (kirti). (104cd-112ab) 

The mark of ritual suicide is as follows: the doors should be locked with 
a chain. (Then some of them) in certain places should be open. The knot, which 
is the foundation of the living being, should be cut. A chain should be put on the 
anus, Liga, naval, mouth, nose, ears and eyes. A kuficika (a type of red berry or 
a bamboo shoot?) should be placed above. Next Bhairava goes on to describe 
the instrument (karana) (to cut through) the chains. The adept squats in the 
‘posture of the cock’. It is described as follows. He is bent over, the elbows 
above the knees. The shoulders should be struck (by the teacher ??) with the 
fists. One should utter the Mantra at the ‘root of the razor’ (??) and the knots are 
thus cut in an instant once the doors have been opened (up to) the uvula. One 
should practice this way constantly for six months when the signs of 
accomplishment (pratyaya) appear. One should squeeze the vital breath that is 
in the foundation of the Jar. The sign of death (utkranti) becomes apparent by 
practicing thus for a month. (When Kundalini reaches) the Cavity of Brahmi, it 
is as if pulsing with light (sphuranti). (The rest of the body) up to the throat is 
lifeless. This takes place where the body is in a set posture (bandhatanu). One 
should place something soft at the base of the anus. (One can make use of) a 
back rest, the knees one each side, one should place two ‘bolts’ there. Then 
(seated comfortably in a firm and even posture) one should control (the breath) 
with gentle restraint. Once the body has been purified in this way, one attains 
the aforementioned siddhis. Then one makes fame (for oneself). By practicing 
this constantly one is able to leave the body (utkramana) easily immediately. 
One who is angry quickly destroys (his impediments) by that which is within 
the body (ghatika). His accomplishment becomes apparent by the flowers that 
fall from the heavenly tree and creepers. (112cd-130ab) 

The type of ritual suicide described above is for one who knows the six 
paths and the five-fold Self. There is another kind which is done by an adept 
who is suffering (duhkhita). It should be done in a frightening forest, attending 
to one's own or another's angry mind. There, one should fashion a red mandala 
within which is a heptangle. The goddesses there are very fierce. They should be 
worshipped starting with Yaksini as the root up to Damari. One should deposit 
the Self along with Kusumini in the middle. One should worship them with 
pieces of meat and offer blood as the liquid offering (argha). Then having 
broken through the eight parts one should place the sacrificial vessel 
(arghapatra) which contains faeces and urine along with some liquor. One 
should worship with a man who is a protector of the earth and wears black with 
liquid offering (naivedya). One should offer a vessel full of blood (raktapatra) 
to each deity and make liquid offering separately for each one with skull bowls. 
In order to bring the deities close by, one should offer incense. The incense 
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contains human bones with some liquor. One should then repeat the Vidyà 
along with (the offering) of one's own bodily elements (dhátu) a hundred times. 
Then seven Mantras are given one for each goddess to which one of the dhatus 
is offered and is invoked to bring this dhatu of the enemy under control (140A). 
The adept then invokes the deities to accept the offerings made from his body, 
exclaiming that he suffering, depressed, fallen and has abandoned the Rule. He 
invokes the RAYS (marici) to accept the offerings. If he does this daily, the 
yoginis, shining brightly, will come at the end of the seventh night. They 
quickly destroy (everything, also one's impurity). Or else one can induce them 
to perform this control (nigraha) of bad actions. One should not take any 
substance that has come from one's own body, (but) smearing one's Self with 
the Brahman one should meditate: “1 am the Supreme Soul. I am Bhairava, the 
Great Lord.' Thinking this, one should apply the six-fold deposition to one's 
body. When this has been done 16 times one gets a Vajra body. (130cd-148) 


Appendix to Chapter Twenty-two 
The Seven Common Mantras 


pranavo matrka maya vyomavyapt sadaksarah | 
bahurüpo ‘tha netrakhyah sapta ѕааһағапа ami V 20 11 


1) OM, 2) Matrka, 3) Maya, 4) Ууотаууаріп (the Pervader of the Sky), 
! 5) the six-syllabled Mantra, 6) Bahurüpa (the Pluriform), and 7) the one called 
Netra (the Буе) — these are the seven (universal) common Mantras.’ (20) 


! See above, 6/219cd ff. 
? The deposition of Matrka is explained above in 15/117cd-120. HRIM is the mantra of Maya. 
Vyomavyápin (the Pervader of the Sky) consists of eighty-one phrases praising to Siva (see 
above, 6/226cd-227ab, note 6,443 where this important mantra is given in full). The six-syllabled 
mantra is OM МАМАН SIVAYA, as is confirmed by Jayaratha himself, in his 
Haracaritacintamani, 30/122. Bahurüpa (the Pluriform) is the mantra of Aghora, one of the five 
Brahman (see above, 15/203cd-204ab and note), which is translated and summarized thus: “Praise 
in respects to you O Sarva, to all who are the Rudras, you who are Not Fierce (aghora), fierce 
(ghora) and most fierce — (ghoratara)) (АСНОКЕВНҮО ТНА СНОКЕВНҮО 
GHORAGHORATAREBHYAS CA SARVATAH ЅАКУА SARVEBHYO NAMAS ТЕ 
RUDRARÜPEBHYAH). Concerning Aghora, who is identified with Svacchandabhairava, sec 
SvT 1/43. Netra (the Eye) is the mantra of Siva Mrtyufijaya, that is, OM JUM SAH (see below, 
30/40cd-41ab). 

? NT p. 349-350 uttarasütra Goodall’ 


s commentary on 2/1: The use of mátrkà as mantra is in later 
literature typically reserved for contexts where some general all-purpose mantra is required (hence 
its prominence in the relatively eclectic /sanasivagurudevapaddhati), such as in lingoddhára . . . 
or in cases where an existing image is to be newly adapted for worship and the mantra that was 
originally installed in it is no longer known. The mátrkà is therefore commonly counted amongst 
types of exoteric or ‘universal’ (sadhdrana) mantras. Thus, in the Jfidnaratnavali (1 have taken it 
from the version typed for Muktabodha): 


atha sádhüranalingapakse sádháranamantrenaivàrcanar kāryam | tathà - 
pranavo mátrkà maya ууотаууарї sadaksarah | 

prasadaghoramantras ca sapta sádhüranà matàh \\ 

ebhih sampüjayed vidvan sarvasadharanarh sivam V iti | 


Now, with regards to common (public) /ingas — worship should be done with a common 
(universal) mantra. (It is said) accordingly: 

“The seven — 1) OM, 2) Matrka, 3) Maya, 4) Vyomavyàpin (the Pervader of the Sky), 5) 
the six-syllabled mantra, 6) Prasada and 7) Aghora mantras — are considered to be (universally) 
common. The learned man should worship Siva, (the deity) common to all by means of these 
(mantras)" 

We find practically the same у 
T 0170 (p. 240) e-text on Muktabodha’: 


in the Somasambhupaddhativyakhya (IFP transcript 
е). Trilocanasiva supplies a similar context: 


sarvasdmanyatvena nrpadibhi(h) sthapitesu niyatajanapüjyesu sadharandnubhir iti 
pranavo maya mátrkà vyomavyàpi sadaksaram | 

prásádo bahurüpasca sapta sadhàranà mata || (iti) | 

ebhih раја kāryā | 


With regards to (lingas) that have been installed by kings and the like and that are to be 
worshipped by a limited number of people, common souls should worship them as being common 
to all, and by means of these (mantras, as stated in this verse). 


